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ABOUT THE TRANSLATOR 


Introduction: 


In the Name of God, Most Merciful and Compassionate 


AL-MARGHINANI: THE JURIST 


The Author of al-Hidayah, Shaykh al-Islam, the Imam, Burhan al-Din 
Abū al-Hasan ‘Ali ibn Abi Bakr ibn ‘Abd al-Jalil ibn al-Khalil ibn Abt Bakr 
al-Farghānī al-Rushdānī* al-Marghinani was born on Monday the 8th of 
Rajab in the year 511 A.H, after the asr prayer. Abū al-Hasan was his kun- 
yah, his first name was ‘Ali and his father’s name was Abū Bakr. The 
province to which he belonged was called Farghanah, and Marghinan 
was a city in this province. He is, therefore, generally referred to as al- 
Marghīnānī. He is said to be a descendant of Abū Bakr al-Siddīg (God 


"This introduction has borrowed substantially from the Introduction to al-Hidayah 
written by the learned Shaykh, ‘Allamah Imam ‘Abu al-Hasanāt Muhammad ‘Abd al- 
Hayy al-Lakhnawi (God bless him) one of the greatest scholars of the Islamic ‘ulin in 
the Indo-Pak Sub-Continent. The introduction also relies upon our own unpublished 
essay on the Islamic Legal Tradition. It is a work that focuses more on the work of the 
jurists and its legal content and nature, rather than on biographies. Mawlana ‘Abd al- 
Hayy al-Lakhnawi divided his introduction into six heads, beginning with the biography 
of the Author and a description of his works. The remaining five heads deal with the 
method of the Author, some errors, typographical and others, the meaning of Zahir al- 
Riwāyah, biographical details of the personalities mentioned in al-Hidāyah, and finally 
the chains of transmission leading up to the Author of al-Hidayah. This is followed by 
a supplement to the introduction that records similar details, including the names of 
tribes and places mentioned in al-Hidayah. The introduction and the supplement are 
spread over seventy-five pages and provide a wealth of information. Part of the descrip- 
tion, as indicated, is based upon our own essay on the Islamic Legal Tradition. This essay 
deals with the organic structure and nature of the books in the Hanafi school as well as 
in the other Sunni schools. Where the description is our own, some of the facts stated 
in the introduction have been transmitted on the authority of Imam al-Lakhnawi and 
earlier scholars. 

*Apparently, his birthplace was the village of Rushtan in Uzbekistan. 

‘That is, he was alluded to by this name. 
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AbMarghinani’s teachers include: Imam Najm al-Din Abū Haf 
Ir -Nasafi, the author of al-"Agā'ui al-Nasafiyyah fi al-Tawhid. 
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ibn ‘Umar al-‘Attabi as well as others. It can be seen that in an environ- 
ment where one is taught by giants in the field, and surrounded by great 
men, the standards are very high and one has to excel to be noticed. Al- 
Marghinani did much more than that. 


‘Allamah ‘Abd al-Hayy al-Lakhnawi refers to him as the leading Imam 
of his times, having complete mastery over most of the disciplines and 
sciences of his day. There was no one like him in his times, he says, and he 
was past master in the discipline of khilāf that deals with the reasoning of 
different Imāms and schools of law, ‘Abd al-Hayy al-Lakhnawi adds that 
there are six grades of jurists in the Hanafi school. The first grade is that of 
the mujtahid ft al-madhhab (full mujtahid within the school) and includes 
jurists like Imam Abū Yusuf, Imam Muhammad al-Shaybānī and other 
disciples of Imam Abū Hanīfah (God bless him). The second grade is that 
of the mujtahid fī al-masa'il who is able to settle issues on which there is 
no narration from the jurists of the first grade, however, such a jurist stays 
within the asi and gawā'id of the school and employs them to settle new 
issues. The jurists in this grade were al-Khassaf, al-Tahawi, al-Karkhi, al- 
Sarakhsi and al-Halwani. The third grade is that of the ashab al-takhrij or 
those who are capable of elaborating issues, highlighting the underlying 
reasoning and identifying the proper rule. The fourth grade is that of the 
ashab al-tarjīh, like al-Oudūrī and the author of al-Hidayah, These jurists 
are able to prefer, through legal reasoning, one opinion over another from 
among the opinions prevailing within the school.’ The fifth grade is that 
of mugallids, who are able to distinguish between the stronger and weaker 
opinions, like the authors of the four acknowledged texts. The sixth is that 
of the grade below the previous grade, who have no ability to distinguish 
between the strong and the weak opinion or, as he says, to distinguish the 
north from the south. This places the author of al-Hidayah in the fourth 
grade, however, there are those who would grant him a higher status. The 
detailed classification of the jurists into six or seven grades is very helpful. 
There is a parallel classification of the issues as well. Taken together they 
help us identify the various tasks that are undertaken within a school of 
law as well as to appreciate the abilities of the jurists who undertake these 


‘Perhaps, this status is assigned to them by giving promuncnce 10 the major function 
they performed in their Mukhtasars or other works. This should not mean that thev did 


nor have other qualifications 


masks " Wav us he Tht At those qui, TRY that gi N y 
wha IA wa . * tas g. É N Bary w 
my VE a oD aeths „ATV TS Ihe Ay rey intl kl My Āx g th 
* ` al 
AYR Ais WOTAX ate Vice \ aie 
i l V ata NGN iden? Ny 
r -. V Rig Va: ib K t Kuša , rs Aras y y 
oe DAE 4 T A TN 
AAMA w the ara tātā Mids vadi tt Wek 
rk an ary Arey A “ver i \ ie (ey i Niha 
wA Se RINE Aeta 9 at N dy 
; i M ti KMN at tiese, hix Wah Why 
Rats ee Pee che n Kk te atl nAi has h i MASE pv u Wh W 
the aseta by! i i 1) AN "R ecn l V we . 
the enge Es Ally KA EAU, x Mat Oya] Ms 


Massan that at Margin started Wark an 
kai Ksi : VM a 17) 
stay at Ma “Da ah in the vas cs ALES ae 
Ay hee anton © T 
PAAR VATA Throughout this pēri h 


last. | 
As Lastitiy, Wh Aly 


oll hün tu leave 
S students gay lv 


vant iuvugsht trad shining the daw, he ut tart 
wy PReteatter, he gave the food to une ot hy 
eke, The servant, on his return, tond the tray o 
his master had taken his meal. When atl Hidts Seer 
one ty read out the dictation of vl Hed T th bate 
Shanta) Vienā al Kantan bi 
W understand the importance of aktih! 
conndution made by al Marshinani i 
the tern sti wdRtawer. ‘ 
the title of Maudie 


HE AN to appreciate the 
sE s Necessary to pav attention ļu 


Abriet description of the role af books that go under 


Istanng legal lit ature Q t help us understand better the steuture a 
U K € Vahl fo note * avro 
the dittere otive the organi bond that exists between 


wo ds £ 
Kukes i ķā N bs ua rhtdiftah or school of Islamic how. They serve 
x S AOL ot «kus 
oniy tor the law, but also for the method ot studying Islas 


oh 

‘aw. Within this SUE 

ah Fad this organic structure created by the rreiAPtfeasars, we tht that 
tadivth plavs a central role. | 


ly 


“Year bank called heres 
WONT AML The ail Was to 
aod KS esat @ nore ( 
LON AN Sevens grat 


+ Tar eprusdrice, we have attennpteat te sainptity these gals 
brng them Vlasee to phe att taires in a neuler kaal spsteil 
kbh make for the professionals who aleat aviti the biw Yallowutg 
Santo versu, al ikani domāt the roke of the nysiern nulge wi Iwwer Ii vit 

Marghanisi stands at the satire hovel as thhase jurists ite ats W 


Shaves awe hiim 
“There twa 
a traitas y te 
Sutphen and even ve Kapa tk that anv wk started wia Westin wall survly tv 
VAK Niks, we mitch beween uht ani Aye iy Wisliesulav will bye antsy ths J 
+ 1 x ai 
this sms tiv, S translation asta Weatitenday i orker fy sock lie berth 


Ni 

Must have ke 
STE 

“At thy age ot Sanear atio at kat tne 
AVENE VE Or EKERI ain 


Dov bane sive Vita AL Helis 
sill 


TA va AY MUA ABAE pili Mui banat 


Wor well WOW UME The ist wik on bidane Taw are (hee written ly 
kaana Abeel eert OCCUR IIC LTD TTT TT thea wka were velvi (val 
tes cde dl EAT Novadi Sohalar avevijiju wee at oeart to iy ter, 
Taw even Cr rei we ire mberesi bahat the Adinal Riwirahne 
"(he pitera cates Mame ation (ve dierent men of thie talu" 
Pid Malavi a wath, Tresiles (he rudi at Aba Lanu, Aho 
Vast and Malna a STANT imati, Geile a kigo annb 
al silver vows Theather view recordere tor ewunple Honat Zihi 
Inahin Naki H Ab Bayh) Ab Uiw al il AWA T tiol hloas 
det alll) A system of law FE presensi h a viot ol opion bi 
Hoult te follow, unla soe Files te chon tor peche A LOT 
aiia econ Hie wlingi OF ditecen parila, n Mauban lt 
nell lentitil sonne at those Files that were te be followed hy the qreaple 
Pese rites were velerned to as the aie tiles at He rites preterit tor 
compliance. These niles were prunurily recanted iy Aab ul A al 
Mabait Phe reond al preferred npiiionn dogs not metn What ohwi 
rulings were notrevordedin (us bank erial Ji ak Sghir however 
chat tani Mlavas borses entirely on the pekeniro rules (hat were 
ta bee followed by the worshipper ds well sis (le apardi I Lact The fac ative 
nrastly on rales Chat bel aah with violations so (vala Fath (ul), 
a ale situ kāti be piven tomie who seeks i Phas, Wwe do not fila 
lav salad al Jam" ab Sagi, AM cardiūj to Alina 
AL Lakhnawe (Uo bless finn) he «liel nat menton (hse rules (hal were 
followeel day ta arial dav aut by every Muslin Phe book ware directed 
entirely ab prdctice (ot (left (Ji the other details could be acai fr 
Kirib al Ast AL Jāni ab Sagtie was the hest KAIVA V et presis in yan 
law Chat līstes only those statements ol the ruke that were lw be tollowet 
lie second suthi siinide y Aas al Siyar al Saying alsa, The creation vl 


lesa (ip lv ot nets 


val Athar Ve bei Al Vai sannat Be 
da nat wish tu dwell an a bit al dren 
Aavik (hen Fiese any well kowt anil 
Votive aini hv attire sd 


visam Ahalik’ ad Mint awh Nitt 
teala a Duuk al skaits law proper Wv 
Muhantimad's works and the aletale asiy tts 
Ihave beei arkel (iy tis in oi wakas ga Itakā PACU 
lay Wwaths. 

Wenay be patte ont 
kates liks the Eskar Resan h hnne | bl) 
VSK Auge ies es pyriet bye MK 
tirat ani avanw por FNAME bunk. 


ni heen published an fa Musti 
LAVES falasathad tty 
vas oplei thts 


tae dhat the entite tak Han A 
utemational Istati 
yet they sotit 


Av = —PUeTig, 


these summaries shows the essential task of a madhhab or school of | 
the bringing of uniformity into the law by identifying those eels aw: 
zāhir al-riwayah, out of a host of rulings, that were to be followed in a 
tice by the school. These early summaries were not very comprehenes . 
because these were also the early days of the school; it had not i? mai 
sufficient maturity. quired 
The term mukhtasar appears to have been used for a rule book fi 
by al-Muzani (God bless him). He died in 264 A.H., and it ie nami tā 
that such books were written before his time. His Mukhtasar is riet 
published with Imam al-Shāti'ī's Kitab al-Umm. In the Hanafi Schkat 
therefore, it was natural that al-Muzanīs nephew, al-Tahawi, should Use 
the term first.” After this, the writing of mukhtasars became a regu. 
lar feature, whether or not this title was used. Some of the well known 
mukhtasars of the Hanafi school are the following: 


(1) Al-Jāmi" al-Saghir and al-Siyar al-Saghir by Imam Muhammad al- 
Shaybani (d. 189 A.H.). These have been described above. 

(2) Mukhtasar al-Tahawi by al-Tahawi (d. 321 A.H.). He begins with the 
statement that the book contains rules that cannot be ignored or 
whose knowledge must be acquired. 


Al-Kafi by Hakim al-Shahīd (d. 334 A.H.). In these mukhtasars, the 
chain of transmission of figh coming down from the earlier Imāms 
was maintained. This was the text chosen by Imam al-Sarakhsi (God 
bless him) for his 30 volume commentary al-Mabsūt, Al-Marawazi 
created this book by summarising Kitab al-Asl and the two Jāmi's 
through the elimination of lengthy narrations and some repetitions. 
(4) Mukhtasar al-Karkhi by Imam al-Karkhi (d. 340 A.H.), the famous 
Hanafi jurist, who is also the author of Usūl al-Karkhi. We have not 
had the opportunity to examine this book, but jurists often quote it 
in their works. 
(5) Mukhtasar al-Jassās by al-Jassas (d. 370 A.H.). He was al-Karkhī's stu- 
dent, 
(6) Mukhtasar al-Oudūrī by al-Oudūrī. This was the text chosen by al- 
Marghinani for his own Mukhtasar. Al-Oudūrī (d. 430 A.H.) ordered 
the chapters in his book according to al-Tahawi’s book and not 


— 


(3 


S js m 
"His book is called Mukhtasar al- Tahawi. 
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according to Imam Muķammad's al-Jāmi' al-Saghir. Al-Oudūrī is 
said to have written a commentary on al-Katkhī's Mukhtasar. 


(7) Tuhfat al-Fugaha’ by al-Samarqandi (d, 538 A.H.). He was al-Kāsānī's 


teacher and his father-in-law. The book is highly organised and a 
strict application of the term mukhtasar will exclude this book from 
this category,” 

(8) Bidayat al-Mubtadi' by al-Marghinani (d. 593 A.H.). This is the matn 
of which al-Hidayah is the commentary, 

(9) Al-Hāwī by Najm al-Din al-Turki (d. 652 A.H.). 


(10) Al-Figh al-Nāfi* by Nasir al-Din al-Samargandī. 


After this there was an abundance of such texts and what we mention 
below are just a few of the well known texts. 


(m) Al-Mukhtar lil-Fatwā by al-Mawsili (d. 683 A.H.). The commen- 


tary on this matn is written by al-Mawsili himself and is called al- 
Ikkhtiyār. This text is used in al-Azhar. 


(12) Majma“ al-Bahrayn by al-Sātātī (d. 694 A.H.) 


(13) Kanz al-Dagā'ig by al-Nasafi (d. 710 A.H.), 

(14) Wigāyat al-Riwāyah fi Masā'il al-Hidāyah by Burhān al-Sharī'ah 
Mahmūd ibn Sadr al-Shari‘ah (d. 747 A.H.). As the title shows, it was 
a summary prepared from al-Hidāyah itself, not only its matn. Sadr 
al-Shari‘ah al-Thānī (d. 747 A.H.), the grandson and student of this 
author, summarised the summary further, calling it al-Nigāyah, and 
wrote a commentary on it as well. 


Some of the texts that are used by the madāris for teaching, referred to 
as the acknowledged texts (mutūn ntu'tabarah), are those mentioned at 
(6), (11), (13) and (14). Some add (12) to this list. In the grades mentioned 
above, these jurists, the authors of the mutin mu '‘tabarah, are referred to 
as mugallids. They cannot prefer opinions, but have the ability to aaa 
the strong opinions that are to be followed, that is, opinions pre = 
by those in the higher grades. In our view, preference should be given to 
al issues that were not 


countered in 
nts in 


in addition: 

The Author, however, says that he has brought in ad s 

included by al-Oudūrī, and that he has tried to remove the difficulties es i 
studying al-Oudūrī. Further, he has provided the adillah (evidences) and argu 
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Mubtadi” as the matn for teaching purposes and thereafter al 


Bidayat al- 
das a commentary to understand the rule 


Hidayah should be use 
elaborate below. Further, 


al-Mubtadt’, 
The mukhtasars listed above and even those that are not listed for 
m 


a linked chain. Each mukhtasar borrows from the one that precedes ; 
In this chain, preference is usually given to those opinions that came fi = 
The attempt being to commence the statement of the rules with the o es 
ions of the earlier Imāms. This conforms with the system of ptecēden, 
in Islamic law. In Islamic law, the precedents assigned priority are those th m 
were laid down first and not those that came later. The reverse Order bd 
followed in the common law, with the latest decision being given prec F 
dence.’ The presumption in Islamic law is that the decisions arrived ë; 
earlier are closer to the usūl, while those that came later are to be ēka 
dled with caution. Those who are interested in this topic may examine the 
writings of Ibn ‘Abidin on the subject. This system of precedents attaches 
significance to chains coming down from the earlier imams, so as to dis- 
tinguish the authentic from the spurious and the strong from the weak 
How does Bidāyat al-Mubtad?’ compare with the other texts that have 
also recorded the preferred rulings? We will first, briefly, describe the cre- 
ation of Bidayat al-Mubtadi’, and then deal with those vital factors that 
_ make the matn what it is. 
Al-Marghinani in his introduction to Bidayat al-Mubtadi’ states that 
in the early stages he resolved to write a figh text that would be concise 
yet comprehensive. After going through the texts, he found Mukhtasar 
Ars a ver prese and amazingly comprehensive book. Nev- 
it sija rā tt > 4 e càdidg Shaykhs encouraging one and all to mem- 
Saghir. He, therefore, decided to merge the two without 


marie? s 
Mukhtasar al-Oudūrī is included within Bida We 
yat 
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bes ses eeey derived by those who had greater knowledge of the evidences, as 
athe aA x data of the Prophet (God bless him and grant him peace) and 
Hia va in he use of usūl that they had laid down themselves. 
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ren hawt + re a $ toits strength, Imām Muhammad based the work on forty 
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some of the core us we the nature of the cases mentioned. These represented 
wa ha hsb rā e by the school, According to some jurists, the issues of this 
ery high esteem and it was deemed necessary that no one be allowed 
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adding to the length, unless it became ab 
that he decided to call it Bidayat dWeibieanacionen he ete ands 
a commentary on it, he would call it Kifayat al-Muntahi. were to write 
The Author kept his word. Bidayat al-Mubtadi’ incorporates within 
it almost the entire text of Mukhtasar al-Qudiiri, On rare occasions he 
improves the text and refines it. We can safely say that almost three- 
fourths (if not more) of Bidāyat al-Mubtadi’ is Mukhtasar al-Oudūrī. The 
rest of the text comes from al-Jami‘ al-Saghir and on some occasions even 
from Kitab al-Asl, The order followed in Bidayat al-Mubtadi’ is not that 
followed by al-Oudūrī, rather it is the order laid down by al-Jami‘ al- 
Saghīr. It is almost the same order that is followed by al-Sarakhsi in his 
al-Mabsūt. 

Two things are to be noticed here. First, he combined two of the most 
powerful and highly respected statements of the preferred rules, The mer- 
its of both have been described above, Second, he did not reduce the size 
of the book. In fact, he expanded, refined and combined the statement 
of the rules to create a perfectly balanced book of rules. In his matn, the 
statement of the rules is complete and can be understood with relative 
ease as compared to later summaries. The later books either squeezed the 
texts to facilitate memorisation or started adding codes for identifying 
opinions. The later books have their merits, but the vital features that 
distinguish Bidayat al-Mubtad?’ are missing to some extent. 

There is yet another feature that we consider most important, and to 
explain that we have to go back to the great Imam (Aba Hanifah) and 
his disciples, Roscoe Pound, in his five volume work on jurisprudence, 
quotes from Hamiltons translation of the Hidāyah and says that this is 
the beginning of the case method of studying law.” In our view, this was 
not the beginning of the case method, rather the beginning was made 
by Imam Muhammad in his well known books, which in turn reflects 
the tremendous effort made by the learned Imam and his teachers. It is 
because of this contribution alone that he is rightly called the greatest 

(A‘zam) Imam. Imam al-Sarakhsī after praising the Imam says the fol- 


lowing: 


sue a fatwa, unless he had understood the issues of 
listed about forty jurists who wrote commentaries 
hose works we study today. 

law schools is attributed 


to become a gādī or permitted to is 
this book, ‘Allamah al-Lakhnawi has 
on this book, and these are all the well known jurists w 

The introduction of the case method of study in American 


to Ames. 
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T a i— 5: ven his opponents do not 
fourths 28 $urren red to him The remaining™ is shared by him 
Witt ab other jurati * The person repented on what he had said. 
Whatever the source of this story, its implication is true, The words “ques. 
tons and responses” means the formtilation of cases, either actual or 
trypothetical. for explaining the rules. It is this that the Imam did along 
with his disciples.~ Without these cases, fiqh would not have been under- 
stood, neither by the Hanafi jurists nor even by those of the Maliki and 
Shani schools, but that is another story. It is because of these cases 
and the associated rules that all jurists are dependants of Abū Hanifah, 
Nu'mān ibn Thabit ibn Zotah (God be pleased with him). It is not with- 
Out reason then that ‘Allamah al-Lakhnawi says: wa ma adrāka mā Abū 
Hanīfah? 

The way the rules are elaborated in these works through chains of 
related cases is simply outstanding and highly sophisticated. This method 
was developed into an art that reached its perfection in the works of 
jurists like al-Sarakhsi, who added a tremendous amount of supporting 
detail to these cases. Till this time, Islamic law was a practical law solv- 


ing problems; it needed all this detail. Today, very few people appreciate 


“That is, settled the cases. f 
One-half for framing the initial cases and another one-fourth for the right deci- 
sions. 
*"One-fourth. f 
Z “Due to the possibility that he may have issued the correct rulings even in some 0 
ese. 


“Those who design cases today, for case studies, know that this is not an easy task. 
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these Cases Of even read and beneēt tom 
cating the law. Credit for further orzanīs 
rules must be given to Halo al-š$hatīd 


this unique method of dabo- 
23 wel V ut 
nīficamce was attached to the study of ihe ea POIs pe pi 
a - = "44 > OF ihe earlier 
jurists. The idea is captured in another story. Aba al-Fad! Muhammad 
on Mubammad er Abmad. 2l-Hākim al-Shahid. who was 2 gift wrote 
rvo books al-Muntagā and al-Kāfi. The latter is the prēcis prep arad fom 
imam Muņ=mmac 2|-Shaybānfs ai-Mabsūt and the two Jūrus. It is said 
that he died in the year 334 A.H. He was executed brutally by rhe Turks 
znd is, therefore, referred to as Shahid. As the story goes, he is reported 
to have said prior to his execution that this is the fate of a person who 
prefers this world over the next As to why he said this, some add that 
when he prepared al-Kāf by removing repetitions and details from Imam 
Muhammad's books, the Imam appeared to him in 2 dream. In this 
dream, Imam Muhammad asked him, “Why have you done this to my 
books?” He replied, “The fugahā' have become lazy so | deleted the rep- 
etitions and stated what is essential.” At this Imam Muhammad became 
very angry and said, "May God cut you up like the way you have cut üp 
my books.” It is said that the Turks tied him between two tree-tops | by 
pulling them down) and he was split into two. In our view, this is not 
a very pleasing story for we feel that al-Hakim al-Shahid, may God bless 
him, made a powerful contribution ta the case method that we have men- 
tioned above, It does, however, tell us that true figh can be acquired only 
by working through the detailed cases. There is no method more power- 
ful than this for the teaching of figh. It is also the method that dominated 
the scene for a long time, until the appearance of the literalists. 
Al-Marghinani’s Bidayat al-Mubtadi captures this vital feature to the 
extent of the statement of rules and related cases.* We have pointed this 
out within the translation in a few places. In the later summaries, this vital 
feature was lost to a great extent. In fact, ‘Allamah al-Lakhnawi warns 
us that we haye to be careful about some of the summarised versions; 


however, this does not pertain to the recognised texts. 


CODIFICATION: THE GOAL oF ISLAMIC LEGAL TEXTS 


When we use the word “code” with reference to Islamic legal texts, WE 
obviously do not mean a statute enforced with the authority of the state. 


Though in a very concise form. 


Codification with reference to Islamic schools means the attempt to brin 
uniformity into the law out of a mass of available rulings. Such 

all statutes, enables the subjects to follow the law with ease, and support 
the experts in providing detailed rulings to the subjects (called fatvās) $ 

The effort to bring uniformity into the law began with the mukhtasar 
and culminated in what are called the fatāwā compilations. The iah 

fatawa should not lead us to believe that these works are an entirel 
different class of texts. One of the earliest, and also one of the best ji 
Fatawa Oādī'khān. The Author was a contemporary of al-Marghīnānī. In 
fact, he died one year before al-Marghinani in the year 592 A.H. As al- 
Marghinani died at the age of eighty-two, and one of his contemporaries 

was Qadi'khan's teacher, it is possible that the latter was influenced } 
al-Hidayah itself. In any case, his book is highly organised and follows 
almost the same arrangement as al-Hidayah as far as the arrangement of 


books (chapters) is concerned. Oādī'khān explains the nature of his book 
as follows:** 


a code, like 


I have mentioned in this book the issues that occur frequently, for 
Which there is a need, around which the problems of the ummah 
revolve, and on which is focused the attention of the fuqaha’ and 
the imams. These issues are of various kinds and types. Among 
these are those that have been transmitted from our earlier com- 
panions.” There are those that are transmitted from the later 
Mashā'ikh (jurists), may Allah be pleased with them all.?* I have 
arranged these issues in the format of the well known books. .., 
and where the views of the later jurists were many, 1 have men- 


tioned one or two, and have given prominence lo those views that 
are more reliable.*” 


"In the first section, devoted to the mufti, that serves as an introduction to his book. 
Abū Hanifah and his disciples (God bless them), 


"Like the jurists in the third grade mentioned above: al-Karkhi, al-Jassas, al-Dabbūsī, 
and al-Sarakhsi, may God bless them all. pt 

YThe learned jurist then gives some advice to the person issuing fatwas, the muftī, as 
to how he is to conduct himself in searching for and issuing of the ruling. We have trans- 
lated the passage for the benefit of the readers, who would like to understand the way 
fatwas are issued, He says: “The mufti in our times, from among our (contemporary) 
companions, when he is asked for a fatwa on an issue, and is asked about an incident, 
should: (1) If the issue is related from our early companions through the zāhir trans- 
missions, without a disagreement among them, is to incline towards them and issue the 
tuling according to their opinion. He is not to oppose them with his own opinion, even 
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This shows that the only difference between the mukhtasar, like al-Oudūrī 
and Bidāyat al-Mubtadi’, on the one hand, and a fatāwā compilation, on 
the other hand, is that the latter incorporates the rulings of the jurists 
of the third grade as well. On rare occasions, it may include the rulings 
of jurists in the fourth grade, however, the essential condition would be 
that of the ability to undertake ijtihad, Thus, the mukhtasar can be used 
just like the fatawa compilation, however the fatawa compilations pro- 
vide additional rulings, though of a lesser status. We may look at both as 
attempts to provide “codes” for stating the legal position for the benefit of 
the public. The message in both documents has been the same: the fatwa 
today is this. 


if he is a full mujtahid. The presumption is that the truth sides with our companions, 

and they are not to be opposed. His ijtihād cannot reach the level of their ijtihād. He 

is not to incline towards the opinion of a jurist who has opposed them. Nor is he to 

accept such a person's hujjah (proof), because they knew the adillah (evidences) and 

could distinguish between an evidence that was authentic and established and one that 

was the opposite of this. (2) If the issue is disputed by our companions, and one of his 

disciples is siding with Abū Hanifah (God bless him), he is to adopt their view, due to 

the combining of the conditions (of ijtihad) and the gathering of sound adillah in their 
view. If both disciples oppose Abū Hanifah (through a common opinion), and if the 

difference is based upon a change in conditions due to the passage of time, like render- 

ing a verdict on the basis of prima facie moral probity, he is to adopt the ruling of the 
two disciples, as the condition of the people has changed. Thus, in the case of muzar‘ah, 
mu'āmalah and similar issues, he is to adopt the view of the two disciples. The basis is 
the unanimous agreement of the later jurists on these issues. In issues other than these, 
some have maintained that the mufti is to be given an option of choosing (between 
them) according to what his opinion guides him to. ‘Abd Allah ibn al-Mubārak has said 
that he is to adopt the opinion of Imam Abū Hanifah (God bless him) in such a case. 
They discussed the question as to who is a mujtahid. Some said that if a person is asked 
about ten issues and he gives a sound ruling in eight of these and errs in the rest, he is 
a mujtahid. There are others who maintain that the mujtahid is one who has necessarily 
absorbed (memorised) al-Mabsūt, identified the abrogating and abrogated texts, knows 
the muhkam and mwawwal, and is aware of the practices and customs of the people. (3) 
If the issue is found in books other than the Zahir al-Riwayah, then if it is compatible 
with the usūl (system of interpretation and gawā'id) of our companions, he is to act 
upon it. (4) If there is no narration about the issue from our companions, but the later 
jurists have agreed about it to some extent, he is to act upon it. If they have disagreed, he 
is to undertake ijtihad and issue the ruling that appears sound to him. If the mufti is a 
mugallid and not a mujtahid, he is to follow the view of the person who has the greatest 
expertise in figh in his view, but he is to attribute the response to such a (knowledge- 
able) person. If the most learned person in fiqh, in his view, lives in a city other than 
his, he is to have recourse to him in writing, and is not to work on conjecture for fear of 
fabrication.” 


Al-Hidayah INTROBLET 


aaa 


rīnetjon stated above is, therefore, based on two things. 

a ty rept incorporated and the number of rulings Peita 
rated. Accordingly, 4 fatāwā compilation may be ten times the size of 
a mukkzasar. What then ts the crucial difference between a mukhtasar 
like Bidāvat al-Mubsads’, and a farāwā compilation, such as the Fatawa 
‘lamgirinyah or Fatāwā Hindiyyah as it is called. The difference has 
explained by al-Marghindni himself, and we would like to quote him 
here. He savs: 


He favoured the earlier jurists with success so that they were able to 
frame the issues for each thing obvious and concealed. The inci- 
dents, however, recur repeatedly and new cases attempt to burst 
oat of all topical svstematisation. Yet, it ts the endeavour of stal- 
warts musiakuds) to trap runaway issues by refernng them to their 
čeizins and by setting them through precedents (ln this endeay- 
occ reliance on the governing principle lof these sues) will 
gras £ Èrm grip aver them, 
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these rules along with their underlying reasoning and methods and you 
will be able to provide new rulings when needed. The futāwā literature, 
on the other hand, is directed at the vendor with the message: keep these 
an the shelf and serve your customers, but if the shoe does not fit get 
in touch with the cobbler in your own city or write to one tn a different 


city.” 


AL-HIDAYAH! THE COMMENTARY 


Al-Hīdāyāh placed its stamp on most books that came after it Al- 
Mukhtar is in reality Bidayat al-Mubtadf in a different syntax. Its com- 
mentary al-Ikhtīyār borrows huge chunks from al-Hidayah to explain the 
issues. Al-Wigayah is a summary of the entire al-Hudayah, as ns full title 
conveys. Commentanes on Kanz dl-Dagā wy, such as, Kashf al-Haga ta 
by al-Afghani, are based entirely on al-Hidayah, The Fatawa 'Alamgiri 
openly states that it 1s following the structure of al-Hudayah, which means 
taking the basic rulings from it, besides following its general eructure 
Many of the rulings that have been taken from other authoritative booba 
sould easily hive been taken from al-Hidavan. The edditiomal matter os 
of course, from other authoritative books and fatūwa bierature There 
as however, figh in al-Hidayah, but in the fatewd there are oriy rulings 
in short, al-Hidawah became lke è primary suree book for the work 
that was done later. lt was therefore. taad al-Hidārāk luke the hirin has 
abropzted the books that preceded m. This may mot be entirety true ba 
st ows the infloence al-Hidayah bas had on later Sewrbopments 

ALHidapah i 2 very difhcalt book to read and equal cofficult to 
traruksse The advice some inends geve, pres to the oeemeacement of 
the translation, wes that n us umpowstie to ranska Perhaps they wer 
rest A tramslatom ampbties many things by redace Se somber of 
opes with respect te meaning, bat C wil tā regate Ge cegin ao 
Coracentrated ziemot of the trade: The real comtes s tex o Be 
pot pet en the legal oorauepti and rance 

Cod ādzugtes had gwen zl-Merptīmācs cnracedmars sls tie m iie 
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are left wondering how he did it. You have to retrace your ste 
ate every move. Each thump of the mighty paw is packed with imm 
power, and you are not done with one when you can see the Fae 
coming. Like the tiger his moves are all calculated, desired to bac 
maximum effect. We have never seen a book that had so much shane 
go into it, It appears that he must have spent days writing down is 
paragraphs. še 


Nevertheless, the Author was creating an extremely powerful teachi n 
device designed to draw in both the student and the teacher. The badā 
contains a huge amount of “coded” information. We use the term coded 
here to mean what people in the computer world would mean. Within 
this information are "macros"—short statements that pack within them 
pages of information, The macro needs to be preprocessed before the 
code can reveal its entire meaning. These macros are to be preprocessed 
with the help of the teacher or detailed commentaries. A person who js 
able to study al-Hidāyah after elaborating these macros is likely to reach 
the machine-level of the instructions of fiqh. The design enables teach- 
ers to use the book as an instructional device in short or long courses 
depending on the level of the audience. It is the teacher who decodes 
these texts for students in the classroom after the student is given the 
opportunity to do so himself. The reason for the popularity of the book 
is, therefore, obvious: it gives immense power to the teacher over his audi- 
ence, and a unique opportunity to the student to interact with the teacher 
as well as with the rest of the class. In our view, and this has been the 
experience of many teachers, anyone who works through the statements 
in al-Hidayah through discussions with a teacher will soon find that the 
body of rules called figh is taking hold of his mind. He will soon start 
seeing patterns in these rules and will be able to trace the links between 
them. This effort will grant him an ability to answer highly complex ques- 
tions of fiqh without the aid of any source. In short, he will be on his way 
to becoming a faqih. It is for this reason that al-Hidayah is used as a pri- 
mary manual in almost every madrassah and institution” in the world, 
whatever the school affiliation. 


“Perhaps, without realising its immense power. 
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Where the teacher lacks the necessar ; : 
with knowledge that is reguired to decade cite 
Hidayah will become a very difficult book, After all, the Author ache thie 
teen years to complete the book, We must benefit from his gift to us. In 
the eight hundred years that followed the completion of the book, a nin: 
ber of STIGA besides innumerable glosses, have been written on 
al-Hidayah. Some say that the number of commentaries and glosses writ- 
ten on the book run into hundreds and may even be close to a thousand. 
Consequently, the number of commentaries written on al-Hidayah out- 
number any book in the Islamic legal system and, perhaps, in any other 
system. This in itself is sufficient proof of the power of the book. It is 
said that no book has received so much attention from jurists. In the 
introduction to Badr al-Din al-‘Ayni’s commentary, a list of forty-six full 
commentaries is provided,” Many consider the best known commentary 
to be Fath al-Qadir. This commentary was written by Ibn al-Humam, 
but he could not complete it. Ayni’s own commentary, al-Binayah Sharh 
al-Hidāyah, is considered to be very good. We have found the comments 
of the Author of al-‘Inayah and those of ‘Allamah al-Lakhnawi and al- 
‘Ayni to be extremely powerful and helpful. It is said that some Shāfiī 
jurists criticised the author for including traditions that were not very 
reliable. This led to the writing of several books on the documentation 
(takhrīj) of the traditions in al-Hidāyah. One of the best known is that 
by al-Zayla'ī, which was also summarised by Ibn Hajar al-‘Asqalani. Here 
our own bias creeps in, but we would like to pass it on to the reader. It 
is our considered opinion that Al-Marghīnānī was relying on Imam al- 
Sarakhsī's al-Mabsūt as a source book for constructing his arguments. 
Accordingly, when a problem cannot be fully solved through the com- 
mentaries a recourse to al- Mabsūt will help. On some occasions, however, 
the issue discussed will not be found even in al-Mabsūt. We also feel that 
the matn, Bidayat al-Mubtadi’, may have been influenced by al-Kafi as 
incorporated by al-Sarakhsi. 

On examining an Urdu translation published in Deoband, we found 
that the Urdu text did not distinguish between the statements of Bidayat 
al-Mubtadi” and its commentary, al-Hidayah. The same problem exists 
in al-‘Ayni’s thirteen volume commentary of al-Hidayah published from 
Beirut; one cannot distinguish the matn from the sharh. This led us to 


We are not reproducing this list due to shortage of space. 


think about the manner in which this book is studied tog 
the merger of the matn with the sharh, without ditinat Wesa 
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rating the matn from the commentary. Further, the 
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pe (ēka this, g have tried to translate the text of Bidāyat al 
adi in a manner that it can be read i i ; 
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bis ae bis y without readin 
ae REY This text is displayed in bold and can be distinguished 
ia peeoluipentarys We have not succeeded all the time in doing so, 
: rr ses sentences in the matn are broken down at odd places 

y the Author for comments, and it is difficult to maintain the required 


links. Nevertheless, the 
$. 1 reader should have very little problem if he wis 
to read the matn. M j ieies 


l LAS ga is difficult to understand without the help of notes or 
without the constant attention of the teacher. As mentioned earlier, the 
process of adding notes to the book has been going on for the last eight 


HT’ 7 4 1 ee Wi H 
Sait ~~ obviously lies with the publishers and not with the authors of these cani- 
aši sai t may be argued that an expert will be able to recognize the matu even if 
i istinguished. Yes, but that is not the point under discussion, Further; such an 
argument can be given only by the arrogant, 
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INTRODUCTIO Al-Hidayah arā 
hundred years.” Accordingly, we have added some notes to the text by 
relying mostly on well known commentators, but sometimes on the basis 
of our own research. There is no end to the number of notes that can be 
added to the text of al "Hidāyah, however, we have resisted this temptation 
oul of respect for the wise judgement of the Author. He wanted the book 
to stay small and precise, the way he wrote it. He wrote a lengthy book 
himself, but said this: “When I was close to completion, it appeared to 
be somewhat lengthy, and | feared that recourse to it would be lessened 
due to its length,” If the book is burdened with lengthy commentaries 
and extensive notes the purpose is lost. It 15 very difficult to access huge 
commentaries spread over a dozen or so volumes, They are avoided even 
by the teachers themselves, The translation itself, we feel, has eliminated 
the need for many of the notes given in various editions of the book. 
In translating this book, our hope is that it will be used by the younger 
generation to understand Islamic law and the legal reasoning underly- 
ing the law. For this purpose, the best course of action for the student is 
to add his own notes after discussion with the teacher. The exercise will 
be extremely beneficial, Accordingly, in the first few books our notes are 
somewhat lengthy. This is intentional. The aim was to keep in view the 
interest of the general reader, who does not have access to a teacher and 
to show by example what kind of notes may be added by the student him- 
self. On some pages, we felt, that there was no need for adding notes; in 
fact, notes on some pages would become a hindrance rather than a help. 
We hope that the notes, where provided, will be of use to all, 

We find that many schools and madāris teach the law from al-Qudirt. 
It is a wonderful book and needs to be read, however, Bidāyat al-Mubtadt’ 
includes dl-Oudūrī within it and much more. It is a better organised, 
more refined and somewhat expanded version of al-Oudūrī. An effort 
will be made to provide the Arabic version of Bidayat al-Mubtadi’ along 
with the English meanings extracted from this translation. An ideal 
approach would be, at least for the classroom, to read the smaller text 
and then turn to al-Hidayah for elaboration. 

It is customary with the commentators of al-Hidayah to say some- 
thing about al-Marghīnānī's method and the way he uses certain terms. 


i ; 

Unfortunately, some of the glossators and hence some teachers convert the teaching 
of al-Hidayah into a game of sernantics. The result is that very little attention ts paid to 
the figh inside and a major goal of the book is lost. 
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In the text, the Author of al-Hidayah usually refers to: 


L 
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9, 


himself as “This feeble servant,” but some of his 
inserted in its place “He (God be pleased with him)” 
the personal pronoun out of modesty, 
leading jurists and traditionists; 


Students later 


; he rareļ 
ā practice followed ae 


the scholars from Ma Warā' al-Nahr ( Transoxiana), that i 
and Samargand, according to al-"Ināyah, by saying wee 
(ss), but according to some he means by this all th r 
who did not meet the Imam (Aba Hanifah); ee 


ukhara 
aykh g” 
cholars 


the cities of Ma Warā' a 


l-Nahr by usi 
i ) ng the words ¢ 1; (i 
region); 8 ds tls (in our 


- to a verse of the Ourān previously cited by saying, “what we 


seed toa rational argument and legal reasoning that has pre- 
ceded by saying, “what we have stated” or “what we elaborated”: to 


. the opini i } 
opinion of a Companion as athar and at times he does not 


distinguish between khabar and : 
“what we have related”; athar, referring to both by saying, 


- legal reasoning by saying, “the figh in this issue is”; 


a disagreement among jurists by using the word “gala (they said)”; 


. toan i m l 
an interpretation preferred by the scholars of traditions by say- 


ing, “This traditionisi | 
B+ 1s tradition is interpreted as” or “construed to mean”; 


his owni : =" 
interpretation of a tradition by saying, “we interpret it as"; 


Se ee 
“It has been noticed i 

sually in the text, however, POR " 

Heuay appears when he is correcting an kiju that the statement "this feeble servant 


in al-Oudūrī's text. 


We are reproducing some of these comments, courtes | 
Lakhnawi, but we have also added a few that we have obs 
while translating the book. A few of these may be irrelevant fi 
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10. toan issue and its precedent by using “this” for the issue and “that” 
for the precedent; 


11. to an implied question directly without the preceding, “If itis said,’ 
except on two or three occasions in the entire book; 


12, his own legal reasoning by saying, “the takhrij is,” but where it is 
someone else's takhrīj, he refers to the person’s name; 


3. be! (al-Asl) meaning thereby al-Mabsūt by Imam Muhammad 
ibn al-Hasan al-Shaybānī; 


14. al-Mukhtasar and he intends thereby the prēcis written by al- 
Oudūrī; 


= astatement in al-Jāmi' al-Saghir or in al-Muktasar by saying Js (he 
said), but he does so even when he refers to his own statement in 
Bidayat-al-Mubtadi’, perhaps, it is the scribe who does this: 


16. a difference between al-Jāmi" al-Saghir and al-Quduri by specifi- 
cally naming al-Jami‘ al-Saghir; 


17. al-kitab when he means thereby al-Jami al-Saghir, but sometimes 
he is referring to al-Muktasar when he uses this word. 


The list provided above is an excerpt from ‘Allamah al-Lakhnawīs 
text. We list below a few points that we consider important. 


(1) The Author states the rule, which is part of the matn af Bidayat 
al-Mubtadi’, first. If the rule appears as a single opinion, it is the 
unanimous view of the school, that is, the view of the Imam and the 
two disciples. 


On occasions, where total unanimity is not found, he states the Zahir 
al-Riwayah first and this is followed by the view of one or more 
jurists. As far as the matn is concerned, he is stating the stronger 
opinion first, In such a case, the position is reversed in the commen- 
tary; he will provide arguments and support for the stronger opinion 
at the end of the discussion. 
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(3) Where two jurists are on one side, the rule accordin t I NTRODUCTION Al-Hidayah : 
will be stated first. This is usually Abū Hanifah ting ki the two juris EE ii 
with one of his companions. In such a c ess him ' 

K a. £ a cas , a radi ay , 
EPEE ik ie atreason ables ase the view of the long (6) He uses the word shar‘ in two different ways: to mean the law, that is, 
i s a reasonably strong opinio her the sharī'ah or to mean the texts of the shari‘ah, that is, the texts of 


N, appears Within th 


rks the Qur’an and the Sunnah. 
a disciple OF even fro Q 


māti, At other times, a variant narration from 
the Imam himself are mentioned in the com 


m art's s 
purpoaAfelaboracons entary merely gs the (7) Al-Oudūrīs statements—When he reproduces al-Oudūrī's text, he is 
always verifying the statements through Imam Muhammad's books. 
(4): Statements of klulāf'ir the a ae ee When an error is found, and this is rare, he supports the correc- 
i onflictin tion through the statements of the earlier jurists. As stated already, 


uoted not for : ion of: ae 8 Opinio j 
quoted not for adoption of alternate rules, but to teach figh, ci the order of the books in Bidāyat al-Mubtadi’ follows the order in 


al-Jāmi" al-Saghir. This affects al-Oudūrīs text. In addition to this, 


(a) If the conflicting or varying opinion is that of o the sequence of his statements is also altered sometimes. This usu- 


jurists of the school, it is stated first in tl ne of the three ally happens when al-Marghinani brings in additional material from 
given preference over other varvin , JE commentary or js other sources, whole sections a few times. At other times he may 
mentioned, ying opinions that will not be move the statements to another location for the sake of better organ- 
isation. 
(b) Where a variant view of th jurists 3 
i e three jurists is not avail ila (it is sai ini 
. . / able, the dis- (8) He uses qila (it is said) to refer to weaker opinions. 
agreement with Zufar (God bless him), if any, is stated M ! > 
(c) If the above two are no KN = (9) Additional lssues—On certain occasions he deals with additional 
Pf ATIAN ANE : eee the conflicting opinions, if any, issues that are directly or indirectly related to the issue in the matn. 
-Shāfī ī (God bless them) are stated, This is what the fatāwa compilations do as a major function. 
It goes without saying th (10) Structure—Sometimes groups of cases have been arranged in a par- 
(God bless hin) a ās at the number of agreements with al-Shafii ticular sequence to highlight the links between them and to indicate 
bless him) and th SSAI, This is followed by Zufar (God the total application of a rule. 
and then Malik (God bless him). In discussing the dis- 
agreements, the texts relied upon by the disagreeing Imam are stated, We have given brief references for the traditions found in al-Hidayah 
followed by rational arguments on his behalf. The response of the to al-Zayla'ī's outstanding work, which should be consulted for the 


details. A little less than three of the four volumes of this work pertain 
to the first volume of al-Hidāyah. The work needs to be translated into 
English or at least published in a summarised form in English. One thing 
we may add here, and that concerns the method of the Hanafis for the 


school is then provided through the texts adopted as well as through 
rational arguments and responses, 


(5) Parallel and Distingui = . TEN 

tions of the book wen ke as KES an adoption of traditions. It is a method that was developed and refined one 
guished cases. The situation becomes ext | P ieies he hundred and fifty years before Imam al-Bukhārī (d. 260 A.H.) worker on 
Single sentence two or three c dis skan RNE ee h other his Sahih compilation, and is tied closely to their methods in uzūl. Suffi- 
This is where the figh is, h rēkt stinguished from eac S f R cient attention has not been paid to this method from the perspective of 
totally diff $ qn is, however. Most of the time, the figh ota a legal system, and it has been dealt with in fragmented form, 

uty dallerent category oflaw has to be recalled along with the gov” After giving the transliteration of an Arabic term and stating its mean- 
erning rules to understand the comparisons and distinctions. ing in English once or twice, we have retained the transliteration alone in 


the following text. This has been done intentionally so that those who 
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"That is, the rule depends upon the matn. 
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Coditication with reference to Islamic schools means 
uniformity into the law out ofa mass of available : À me attemp 
all statutes, enables the subjects to follow the iw u ings, Sucha cod 
the experts in providing detailed rulings to the ee ease, ang RS “lk 
The effort to bring uniformity into the law be m pep (Calleg fin 
and culminated in what are called the fatāwā a “n with the ry wy 
fatawa should not lead us to believe that the batons, Th si 


teary clare of s se e te 
different class of texts. One of the earliest, an works are an etn 
Sty e 


Fatawa Qadi’ khan. The Author was a contem dā ākā ara the best, 
fact, he died one year before al-Marghinani i shes ae Marghinany h 
Marghinānī died at the age of cighty-two, and o Ķ hee Asa) 
was Oādī khān's teacher, it is possible that the la Per ne contem 
al-Hidayah itself. In any case, his book is hi xi vēlā = 
a the same arrangement as al-Hidayah rā far ša 

x atstaro V fe je A 
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aims the nature Of his book 


l have mentioned in this book the i 


vācis ssues that occur frequently, for 


is a need, : Kā) 
Liva maa Ars oe the problems of the ummah 
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she ane m i ention of the 
ieee These issues are of various kind 
ese are those that have been transmitte 


pānions.” There are 

PARR hd those that are transmitted from the later 
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ana, ater jurists were many, 1 have men- 
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Abū Hanifah and hi tikai to the muff, that serves as an introduction to his book. 
is disciples (God bless them). 
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to how he; Jurist then gives some le i, 
heis to conduct himself in kas advice to the person issuing fatwas, the mufti, 8s 
are 


lated th hao ti 

atwis < Passage for the benefit hing for and issuing of the ruling. We have trans- 

ampan, Issued. He says: “Th of the readers, who would like to understand the ay 

should: wt when he is asked i mufti in our times, from among our (contemporst 

Mistong vii issue is Felated fra fatwa on an issue, and is asked about an incident, 
a ithout a d; om our R ahir trans* 
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This shows that the only difference between the mukhtasar, like al-Quditri 
and Bidāyat al-Mubtadi’, on the one hand, and a fatawa compilation, on 
the other hand, is that the latter incorporates the rulings of the iarsi 
of the third grade as well, On rare occasions, it may include the rulings 
of jurists in the fourth grade, however, the essential condition would be 
that of the ability to undertake ijtihād. Thus, the mukhtasar can be used 
just like the fatawa compilation, however the fatawa compilations pro- 
vide additional rulings, though of a lesser status. We may look at both as 
attempts to provide “codes” for stating the legal position for the benefit of 


the public. ‘The message in both documents has been the same: the fatwa 


today is this. 


if he is a full mujtahid. The presumption is that the truth sides with our companions, 
and they are not to be opposed. His ijtihad cannot reach the level of their ijtihad. He 
is not to incline towards the opinion of a jurist who has opposed them. Nor is he to 
accept such a person's hiyjah ( proof), because they knew the adillah (evidences) and 
could distinguish between an evidence that was authentic and established and one that 
was the opposite of this. (2) If the issue is disputed by our companions, and one of his 
disciples is siding with Abū Hanifah (God bless him), he is to adopt their view, due to 
the combining of the conditions (of ijrihād) and the gathering of sound adillah in their 
view. IF both disciples oppose Abū Hunīfah (through a common opinion), and if the 
difference is based upon a change in conditions due to the passage of time, like render- 
rdict on the basis of prima facie moral probity, he is to adopt the ruling of the 
as the condition of the people has changed. Thus, in the case of muzār'ali, 
is to adopt the view of the two disciples. The basis is 
er jurists on these issues, In issues other than these, 
be given an option of choosing (between 
him to. ‘Abd Allah ibn al-Mubarak has said 
anifah (God bless him) in such a case. 
Some said that if a person is asked 


ing a ve 
two disciples, 
mu‘amalah and similar issues, he 
the unanimous agreement of the lat 
some have maintained that the muftī is to 
them) according to what his opinion guides 
that he is to adopt the opinion of lmam Abū H 
They discussed the question as to who isa mujtahid. 
about ten issues and he gives a sound ruling in eight of these and errs in the rest, he is 
a mujtahid. There are others who maintain that the mujtahid is one who has.necessarily 
absorbed (memorised) al-Mabsūt, identified the abrogating and abrogated texts, knows 
the muhkam and mu'awwal, and is aware of the practices and customs of the people. (3) 
If the issue is found in books other than the Zahir al-Riwayah, then if it is compatible 
with the usūl (system of interpretation and gawā'id) of our companions, he is to act 
upon it, (4) If there is no narration about the issue from our companions, but the later 
jurists have agreed about it to some extent, he is to act upon it, If they have disagreed, he 
is to undertake ijtihad and issue the ruling that appears sound to him, If the mufti is a 
miiqallid and not a mujtahid, he is to follow the view of the person who has the greatest 
expertise in figh in his view, but he is to attribute the response to such a (knowledge- 
able) person. If the most learned person in figh, in his view, lives ina city other than 
his, he is to have recourse to him in writing, and is not to work on conjecture for fear of 


fabrication.” 
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ction stated above is, therefore, based on two things 
ulings incorporated and the number of rulings incorpo. 
ed. Accordingly, ā fatāwā compilation may be ten times the sive of 
F psi, What then is the crucial difference between a mukhtasar 
‘ike Bidēyat ai-Mubtadi”, and a fatawa compilation, such as the Fatt: 
‘Alamgiriyyah or Fatāwā Hindiyyah as it is called. The difference has been 
explained by al-Marghinani himself. and we would like to quote ve 


here, He says: 


The disti 
status of the f 


He favoured the earlier jurists with success so that they were able to 
frame the issues for each thing obvious and concealed. The inci- 
dents, however, recur repeatedly and new cases attempt to burst 
out of all topical systematisation. Yet, it is the endeavour of stal- 
warts ( muitakids) to trap runaway issues by referring them to their 
origins and by settling them through precedents. |In this endeav- 
our) retiance on the governing principles lof these issues) will 
grant a firm gnp over them. 


The message he is conveying is that it is not possible to record in a book 
all the cases thal human beings face. The method is to study and under- 
stand those issues and cases that highlight the vital rules and to conneq 
them with their origins from where they have been derived. Once these 
governing rules are understood, any new case can be settled and all new 
situations can be faced. He lets us know, however, that this is something 
that can be done by stalwarts and not weaklings. The stalwarts are those 
who have mastered the governing rules and have acquired the ability to 
derive new rules. It is not someting that can be done by people with lesser 
competence. The fatawa compilations, in our view, are at variance with 
the sound advice given by al-Marghinani. Why then did competent schol- 
ars, who compiled the fatāwās, undertake this work? The only reason we 
can think of is deteriorating standards and the inability to acquire the 
requisite skills. These authors came to the conclusion that the detailed 
rulings must be compiled to help those who lacked the ability to do so on 
their own. We are reminded of the excellent example given by Ibn Rushd. 
He compared a cobbler who had the skills to make shoes for any new cus- 
tomer with the shoe-vendor who must sell the shoes he has in stock and 
és the case of an absolutely new customer for whom he does not possess 
Me katli z ee touch with the true cobbler. A mukhtasar 

"Mubtadi" is directed at the cobbler with the message: learn 
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these rules along with their underlying reasoning and methods and you 
will be able to provide new rulings when needed. The fatāwā literature, 
on the other hand, is directed at the vendor with the message: keep these 
on the shelf and serve your customers, but if the shoe does not fit get 
in touch with the cobbler in your own city or write to one in a different 


ss 
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At-HIDAYAH: THE COMMENTARY 


Al-Hidayah placed its stamp on most books that came after it. Al- 
Mukhtar is in reality Bidayat al-Mubtadi” in a different syntax, Its com- 
mentary al-Ikhtiyar borrows huge chunks from al-Hidayah to explain the 
issues. Al-Wigayah is a summary of the entire al-Hidayah, as its full title 
conveys. Commentaries on Kanz al-Dagā ig, such as, Kashf al-Haģā'ig 
by al-Afghānī, are based entirely on al-Hidayah. The Fatawa “Alamgir 
openly states that it is following the structure of al-Hidayah, which means 
taking the basic rulings from it, besides following its general structure. 
Many of the rulings that have been taken from other authoritative books 
could easily have been taken from al-Hidayah. The additional matter is, 
of course, from other authoritative books and fatāwa literature. There 
is, however, figh in al-Hidayah, but in the fatawa there are only rulings. 
In short, al-Hidayah became like a primary source book for the work 
that was done later. It was, therefore, said: al-Hiddayah like the Qur'an has 
abrogated the books that preceded it. This may not be entirely true, but 
it shows the influence al-Hidayah has had on later developments. 

Al-Hidayah is a very difficult book to read, and equally difficult to 
translate. The advice some friends gave, prior to the commencement of 
the translation, was that it is impossible to translate. Perhaps they were 
right. A translation simplifies many things, by reducing the number of 
options with respect to meaning, but it will still require the complete and 
concentrated attention of the reader. The real complexity is not in the 
syntax, but in the legal concepts and reasoning. 

God Almighty had given al-Marghīnānī extraordinary skills. He is like 
a tiger hunting down its prey. Reading his arguments is like running with 
this tiger. Suddenly you find that he has knocked down his prey and you 


i eee 
"See in footnote above, the advice given by Qadi’khan to the person who does not 
have the requisite skills. 
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are left wondering how he did it. You have to retrace your steps and recre- 
ate every move. Each thump of the mighty paw is packed with immense 
power, and you are not done with one when you can see the next one 
coming. Like the tiger his moves are all calculated, desired to have the 
maximum effect. We have never seen a book that had so much planning 
go into it. It appears that he must have spent days writing down single 
paragraphs. 


Nevertheless, the Author was creating an extremely powerful teaching 
device designed to draw in both the student and the teacher. The book 
contains a huge amount of “coded” information. We use the term coded 
here to mean what people in the computer world would mean. Within 
this information are “macros”—short statements that pack within them 
pages of information. The macro needs to be preprocessed before the 
code can reveal its entire meaning. These macros are to be preprocessed 
with the help of the teacher or detailed commentaries. A person who is 
able to study al-Hidayah after elaborating these macros is likely to reach 
the machine-level of the instructions of figh. The design enables teach- 
ers to use the book as an instructional device in short or long courses 
depending on the level of the audience. It is the teacher who decodes 
these texts for students in the classroom after the student is given the 
opportunity to do so himself. The reason for the popularity of the book 
is, therefore, obvious: it gives immense power to the teacher over his audi- 
ence, and a unique opportunity to the student to interact with the teacher 
as well as with the rest of the class. In our view, and this has been the 
experience of many teachers, anyone who works through the statements 
in al-Hidayah through discussions with a teacher will soon find that the 
body of rules called figh is taking hold of his mind. He will soon start 
seeing patterns in these rules and will be able to trace the links between 
them. This effort will grant him an ability to answer highly complex ques- 
tions of fiqh without the aid of any source. In short, he will be on his way 
to becoming a fagīh. It is for this reason that al-Hidayah is used as a pti- 
mary manual in almost every madrassah and institution” in the world, 
whatever the school affiliation. 
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Where the teacher lacks the necessary competence and is not equipped 
with knowledge that is required to decode the semi-coded statements, al- 
Hidayah will become a very difficult book. After all, the Author took thir- 
teen years to complete the book. We must benefit from his gift to us, In 
the eight hundred years that followed the completion of the book, a num- 
ber of commentaries, besides innumerable glosses, have been written on 
al-Hidayah. Some say that the number of commentaries and glosses writ- 
ten on the book run into hundreds and may even be close to a thousand. 
Consequently, the number of commentaries written on al-Hidayah out- 
number any book in the Islamic legal system and, perhaps, in any other 
system. This in itself is sufficient proof of the power of the book. It is 
said that no book has received so much attention from jurists. In the 
introduction to Badr al-Din al-‘Ayni’s commentary, a list of forty-six full 
commentaries is provided.” Many consider the best known commentary 
to be Fath al-Qadir. This commentary was written by Ibn al-Humam, 
but he could not complete it. Aynī's own commentary, al-Binayah Sharh 
al-Hidayah, is considered to be very good. We have found the comments 
of the Author of al-‘Inayah and those of ‘Allamah al-Lakhnawi and al- 
‘Ayni to be extremely powerful and helpful. It is said that some Shāfi'ī 
jurists criticised the author for including traditions that were not very 
reliable. This led to the writing of several books on the documentation 
(takhrīj) of the traditions in al-Hidāyah. One of the best known is that 
by al-Zayla‘i, which was also summarised by Ibn Hajar al-'Asqalani. Here 
our own bias creeps in, but we would like to pass it on to the reader. It 
is our considered opinion that Al-Marghinani was relying on Imam al- 
Sarakhsī's a!-Mabsūt as a source book for constructing his arguments. 
Accordingly, when a problem cannot be fully solved through the com- 
mentaries a recourse to al-Mabsit will help. On some occasions, however, 
the issue discussed will not be found even in al-Mabsiit. We also feel that 
the matn, Bidayat al-Mubtadi’, may have been influenced by al-Kafi as 
incorporated by al-Sarakhsi. 

On examining an Urdu translation published in Deoband, we found 
that the Urdu text did not distinguish between the statements of Bidāyat 
al-Mubtadi’ and its commentary, al-Hidayah. The same problem exists 
in al-‘Ayni’s thirteen volume commentary of al-Hidayah published from 
Beirut; one cannot distinguish the matn from the sharh. This led us to 
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The distinction stated above is, therefore, based on two thin BS: the 
status of the rulings incorporated and the number of rulings inco 


rated. Accordingly, a fatāwā compilation mav be ten times the size of 


a mukštrasar. What then is the crucial difference between a mrukhtasay 
like Bidāvut al-Mubtadi’, and a fatāwā compilation, such as the Fatawe 
~{lamgiriyyah or Fatāwā Hindivyah as it ts called. The difference has been 
explained by al-Marghīnānī himself, and we would like to quote him 
here. He says: 


He favoured the earlier jurists with success so that they were able to 
frame the issues for each thing obvious and concealed. The inci- 
dents, however, recur repeatedly and new cases attempt to burst 
out of all topical systematisation. Yet, it is the endeavour of stal- 
warts (mujtahids) to trap runaway issues by referring them to their 
origins and by settling them through precedents. (ln this endeay- 
our) reliance on the governing principles (of these issues) will 
grant a firm grip over them. 


The message he is conveying is that it is not possible to record in a book 
all the cases that human beings face. The method is to study and under- 
stand those issues and cases that highlight the vital rules and to connect 
them with their origins from where they have been derived, Once these 
governing rules are understood, any new case can be settled and all new 
situations can be faced. He lets us know, however, that this is something 
that can be done by stalwarts and not weaklings. The stalwarts are those 
who have mastered the governing rules and have acquired the ability to 
derive new rules, It is not someting that can be done by people with lesser 
competence. The fatāwā compilations, in our view, are at variance with 
the sound advice given by al-Marghīnānī. Why then did competent schol- 
ars, who compiled the fatāwās, undertake this work? The only reason we 
can think of is deteriorating standards and the inability to acguire the 
requisite skills. These authors came to the conclusion that the detailed 
rulings must be compiled to help those who lacked the ability to do so on 
their own. We are reminded of the excellent example given by Ibn Rushd. 
He compared a cobbler who had the skills to make shoes for any new cus- 
tomer with the shoe-vendor who must sell the shoes he has in stock and 
in the case of an absolutely new customer for whom he does not possess 
a right size he should get in touch with the true cobbler, A mtukhtasar 
ke Bidyat al-Mubtadi’ is directed at the cobbler with the message: learn 


these rules along with their underlying reasoning and methads and you 
will be able to provide new rulings when needed. The fatāwā literature, 
on the other hand, is directed at the vendor with the message- keep these 
on the shelf and serve your customers, but if the shoe does nor fit get 
in touch with the cobbler in your own city or write to one in a different 


city.” 


Ar-HIDĀYAH: THE COMMENTARY 


Al-Hidayah placed its stamp on most books that came after it. Al- 
Mukhtar is in reality Bidayat al-Mubtadi’ in a different syntax. Its com- 
mentary al-Ikhtiyar borrows huge chunks from al-Hidayah to explain the 
issues. Al-Wigayah is a summary of the entire al-Hidayah, as its full title 
conveys, Commentaries on Kanz al-Dagā'ig, such as, Kashf al-Haģgā'ig 
by al-Afghānī, are based entirely on al-Hidayah. The Fatāwa ‘Alamgiri 
openly states that it is following the structure of al-Hidayah, which means 
taking the basic rulings from it, besides following its general structure. 
Many of the rulings that have been taken from other authoritative books 
could easily have been taken from al-Hidayah. The additional matter is, 
of course, from other authoritative books and fatāwa literature. There 
is, however, figh in al-Hidayah, but in the fatawa there are only rulings. 
In short, al-Hidayah became like a primary source book for the work 
that was done later. It was, therefore, said: al-Hidayah like the Qur'an has 
abrogated the books that preceded it. This may not be entirely true, but 
it shows the influence al-Hidayah has had on later developments. 

Al-Hidāyah is a very difficult book to read, and equally difficult to 
translate, The advice some friends gave, prior to the commencement of 
the translation, was that it is impossible to translate, Perhaps they were 
right. A translation simplifies many things, by reducing the number of 
options with respect to meaning, but it will still require the complete and 
concentrated attention of the reader. The real complexity is not in the 
syntax, but in the legal concepts and reasoning. 

God Almighty had given al-Marghīnānī extraordinary skills. He is like 
a tiger hunting down its prey. Reading his arguments is like running with 
this tiger. Suddenly you find that he has knocked down his prey and you 


"See in footnote above, the advice given by Qadi’khan to the person who does not 
have the requisite skills. 


Al-Hidayah 
xiv 
es shows the essential task ofa madhhab or scho 
the bringing of uniformity into the law by identifying those 
zāhir al-riwayah, out of a host of rulings, that were to be followe 
tice by the school. These early summaries were not very comp 
because these were also the early days of the school; it had no 
sufficient maturity. 

The term mukhtasar appears to have been used for a rule book 5 
by al-Muzani (God bless him), He died in 264 A.H., and it is possible 
that such books were written before his time. His Mukhtasar is usnzlly 
published with Imam al-Shāfi'Ys Kitab al-Umm. In the Hanafi school, 
therefore, it was natural that al-Muzant’s nephew, al-Tahawi, should ms 
the term first.” After this, the writing of mukhtasars became a regu: 
lar feature, whether or not this title was used. Some of the well known 
mukhtasars of the Hanafi school are the following: 


these summari ol of lay. 
Tules, the 
din prac. 
rehensive, 


t acquired 


(1) Al-Jami‘ al-Saghir and al-Siyar al-Saghīr by Imam Muhammad al- 
Shaybānī (d. 189 A.H.). These have been described above. 

(2) Mukhtasar al-Tahawi by al-Tahawi (d. 321 A.H.). He begins with the 
statement that the book contains rules that cannot be ignored or 
whose knowledge must be acquired. 


(3) Al-Kafi by Hakim al-Shahīd (d. 334 A.H.). In these mukhtasars, the 
chain of transmission of figh coming down from the earlier Imams 
as maintained, This was the text chosen by Imām al-Sarakhsī (God 
2 aye a his 30 volume commentary al-Mabsit. Al-Marawazi 
Sher Ns ree by summarising Kitab al-Asl and the two Jāmi's 

isl e elimination of lengthy narrations and some repetitions. 
shed al-Karkhi by Imam al-Karkhī (d. 340 A.H.), the famous 
z Jurist, who is also the author of Usūl al-Karkhī. We have not 


had the o : f 3 ; 
in their abs to examine this book, but jurists often quote it 


(5) Mukhtasar al-fasea 
ier al-Jassas by al-Jassas (d. 370 A.H.). He was al-Karkhī's stu- 


(6) Mukhtasar al-Qudūrī by al- 


arghīnānī for hisown My 
e chapters in his book 


Oudūrī. This was the text chosen by al- 
khtasar. Al-Oudūrī (d. 430 A.H.) ordered 
= according to al-Tahawi’s book and not 
— ] 

15 book is called Mukhtasar al- Tahawi. 
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according to Imam Muhammad's al-Jāmi" al-Saghīr. Al-Oudūrī is 
said to have written a commentary on al-Karkhī's Mukhtasar. 

(7) Tuhfat al-Fugaha’ by al-Samargandī (d. 538 A,H.). He was al-Kāsānī's 
teacher and his father-in-law. The book is highly organised and a 
strict application of the term mukhtasar will exclude this book from 
this category.” 

(8) Bidāyat al-Mubtadi' by al-Marghinani (d. 593 A.H.), This is the matn 
of which al-Hidayah is the commentary. 

(9) Al-Hawi by Najm al-Din al-Turkī (d. 652 A.H.). 

(10) Al-Figh al-Nāfi' by Nasir al-Din al-Samargandī. 


After this there was an abundance of such texts and what we mention 
below are just a few of the well known texts. 


(11) Al-Mukhtar lil-Fatwa by al-Mawsili (d. 683 A.H.). The commen- 
tary on this matn is written by al-Mawsili himself and is called al- 
Ikkhtiyāt. This text is used in al-Azhar. 

(12) Majma‘ al-Bahrayn by al-Sa‘ati (d. 694 A.H.) 

(13) Kanz al-Dagā'ig by al-Nasafi (d. 710 A.H.). 

(14) Wīgāyat al-Riwāyah ft Masā'il al-Hidayah by Burhan al-Shari‘ah 
Mahmūd ibn Sadr al-Shari‘ah (d. 747 A.H.), As the title shows, it was 
a summary prepared from al-Hidayah itself, not only its matn. Sadr 
al-Shari‘ah al-Thānī (d. 747 A.H.), the grandson and student of this 
author, summarised the summary further, calling it al-Nigayah, and 
wrote a commentary on it as well. 


Some of the texts that are used by the madāris for teaching, referred to 
as the acknowledged texts (mutūn mu'tabarah), are those mentioned at 
(6), (11), (13) and (14). Some add (12) to this list. In the grades mentioned 
above, these jurists, the authors of the mutūn mu'tabarah, are referred to 
as mugallids. They cannot prefer opinions, but have the ability to identify 
the strong opinions that are to be followed, that is, opinions preferred 
by those in the higher grades. In our view, preference should be given to 


“The Author, however, says that he has brought in additional issues that were not 
included by al-Oudūrī, and that he has tried to remove the difficulties encountered in 
studying al-Oudūrī. Further, he has provided the adillah (evidences) and arguments In 
brief, 
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think about the manner in which this book is studied today. We Consider 
the merger of the matn with the sharh, without distinguishing Marks of 
some kind, to be shocking, an act of gross negligence and callousness. 


In our view, it is not possible to understand the book without sepa- 
rating the matn from the commentary. Further, the matn states the rule. 
It is like reading the text of a statute and then turning to the commentary 
for further explanations. Al-Hidayah is not only a teaching manual, it is 
the most authentic and reliable book for knowing the law. It is used for 
this purpose all over the world, even by other schools. This fact is also rel- 
evant for those who are interested in the ruling for ordering their actions, 
Our advice to them is: read just the rule, that is, the text of Kidāyat 
al-Mubtadi’, This is the law. The other opinions mentioned in the com. 
mentary are not to be followed. They have been provided to teach you 
fiqh, that is, legal reasoning. To the student we say: Do not listen to those 
who teach the law in terms of qila wa qala without emphasising the Opin- 
ion to be followed.** To those issuing fatwas we would say; It is Bidāyat 
al-Mubtadi’ that you need. Yes, there are additional issues addressed by 
the Author in the commentary, but the mat is the governing and pri- 
mary text, 

To facilitate this, we have tried to translate the text of Bidayat al- 
Mubtadi’ in a manner that it can be read independently without reading 
the commentary. This text is displayed in bold and can be distinguished 
from the commentary. We have not succeeded all the time in doing so, 
because complete sentences in the matn are broken down at odd places 
by the Author for comments, and it is difficult to maintain the required 
links, Nevertheless, the reader should have very little problem if he wishes 
to read the matn. 


Al-Hidāyah is difficult to understand without the help of notes ar 
without the constant attention of the teacher. As mentioned earlier, the 
process of adding notes to the book has been going on for the last eight 


a sim as 

"The fault obviously lies with the publishers and nat with the authors of these com: 
mentāries. It may be argued that an expert will be able to recognize the matn even if 
it is not distinguished. Yes, but that is not the point under discussion. Further, such an 
argument can be given only by the arrogant. 


2 ? o> raj Rata. RES P 
) On same occasions this is difficult to determine in the boak, and we have addressed 
this below, 
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hundred years.” Accordingly, we have added some notes to the text by 
relying mostly on well known commentators, but sometimes on the basis 
of our own research, There is no end to the number of notes that can be 
added to the text of al-Hiddyah, however, we have resisted this temptation 
out of respect for the wise judgement of the Author. He wanted the book 
to stay small and precise, the way he wrote it. He wrote a lengthy book 
himself, but said this: “When | was close to completion, it appeared to 
be somewhat lengthy, and I feared that recourse to it would be lessened 
due to its length.” If the book is burdened with lengthy commentaries 
and extensive notes the purpose is lost. It is very difficult to access huge 
commentaries spread over a dozen or so volumes. They are avoided even 
by the teachers thernselves. The translation itself, we feel, has eliminated 
the need for many of the notes given in various editions of the book. 
In translating this book, our hope is that it will be used by the younger 
generation to understand Islamic law and the legal reasoning underly- 
ing the law. For this purpose, the best course of action for the student is 
to add his own notes after discussion with the teacher. The exercise will 
be extremely beneficial. Accordingly, in the first few books our notes are 
somewhat lengthy. This is intentional. The aim was to keep in view the 
interest of the general reader, who does not have access to a teacher and 
to show by example what kind of notes may be added by the student him- 
self, On some pages, we felt, that there was no need for adding notes; in 
fact, notes on same pages would become a hindrance rather than a help. 
We hope that the notes, where provided, will be of use to all. 

We find that many schools and madaris teach the law from al-Otudūrī. 
It is a wonderful book and needs to be read, however, Bidayat al-Mubtadi” 
includes al-Qudiiri within it and much more. It is a better organised, 
more refined and somewhat expanded version of al-Oudūrī. An effort 
will be made to provide the Arabic version of Bidayat al-Mubtadi’ along 
with the English meanings extracted from this translation. An ideal 
approach would be, at least for the classroom, to read the smaller text 
and then turn to al-Hidayah for elaboration. 

lt is customary with the commentators of al-Hidayah to say some- 
thing about al-Marghīnānī's method and the way he uses certain terms. 


“Unfortunately, some of the glossators and hence some teachers convert the teaching 
of al-Hiddyah into a game of semantics. The result is that very little attention is paid to 
the fiqh inside and a major goal of the book is lost. 
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We are reproducing some of these comments, courtesy ‘Allamah | 

Lakhnawi, but we have also added a few that we have observed rād, z 

while translating the book. A few of these may be irrelevant for the renee 

lation, $ 
In the text, the Author of al-Hidāyah usually refers to; 


1. himself as “This feeble servant,’ but some of his students later 
inserted in its place “He (God be pleased with him)”; he rarely uses 


the personal pronoun out of modesty, a practice followed by most 
leading jurists and traditionists;?* i 


i 


the scholars from Ma Warā' al-Nahr (‘Transoxiana), that is, Bukhara 
and Samargand, according to al-‘Indyah, by saying "our Shaykhs” 
(tsi), but according to some he means by this all those scholars 
who did not meet the Imam (Abū Hanīfah); 


we 


„the cities of Mā Wara’ al-Nahr by using the words v» (in our 
region); a 


4: toa verse of the Qur'an previously cited by saying, “what we 
ba stoa rational argument and legal reasoning that has pre- 
ceded by saying, “what we have stated” or “what we elaborated”; to 


traditi : ; 
diem that he has previously stated by saying, “what we have 


«xn 


. the opini : 
€ opinion of a Companion as athar and at times he does not 


distinguish between khabar : 
u and athar, 
whāt we have related”: athar, referring to both by saying, 


- legal reasoning by saying, “the figh in this issue is”; 


N 


a disagreement among jurists by using the word "gālū (they said)”; 


> to an inte r eta ā 
ing, “This tradition preferred by the scholars of traditions by say- 


1S i a 
interpreted as” or “construed to mean”; 


9. his own int i 
€tpretation of a tradition by saying, “we interpret it as”; 
“It has been noticed | 
: ticed in the ri 
usually appears when he is PeR EIES terre seit skini 


in al-Oudūrī's text. 
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19. to an issue and its precedent by using “this” for the issue and “that” 
for the precedent; 


11. to an implied question directly without the preceding, "If il is said,” 
except on two or three occasions in the entire book; 


12. his own legal reasoning by saying, “the takhrij is,” but where it is 
someone else's takltrīj, he refers to the person's name; 


13. bet (al-Asl) meaning thereby al-Mabsūt by Imam Muhammad 
ibn al-Hasan al-Shaybani; 


14. al-Mukhtasar and he intends thereby the précis written by al- 
Oudūrī; 


15. a statement in al-Jāmi" al-Saghir or in al-Muktasar by saying Ja (he 
said), but he does so even when he refers to his. own statement in 
Bidayat-al-Mubtadi’, perhaps, it is the scribe who does this; 


16. a difference between al-Jami‘ al-Saghīr and al-Oudūrī by specifi- 
cally naming al-Jami' al-Saghir; 


17. al-kitab when he means thereby al-Jami' al-Saghir, but sometimes 
he is referring to al-Muktasar when he uses this word, 


The list provided above is an excerpt from ‘Allamah al-Lakhnawī's 
text. We list below a few points thāt we consider important. 


(1) The Author states the rule, which is part of the matn of Bidayat 
al-Mubtadi’, first. If the rule appears as a single opinion, it is the 
unanimous view of the school, that is, the view of the Imam and the 
two disciples. 


(2) On occasions, where total unanimity is not found, he states the Zahir 
al-Riwayah first and this is followed by the view of one or more 
jurists. As far as the matn is concerned, he is stating the stronger 
opinion first. In such a case, the position is reversed in the commen- 
tary; he will provide arguments and support for the stronger opinion 
at the end of the discussion. 


XXX 
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Where two jurists are on one side, the rule according to the two jurists 
will be stated first. This is usually Abu Hanifah (God bless him) along 
with one of his companions, In such a case, the view of the other 
disciple, where it is a reasonably strong opinion, appears within the 
matn. At other times, a Variant narration from a disciple or even from 
the Imam himself are mentioned in the commentary merely for the 
purpose of elaboration.” 


Statements of khilaf in the commentary—Conflicting opinions are 
quoted not for adoption of alternate rules, but to teach figh. 


(a) If the conflicting or varying opinion is that of one of the three 
jurists of the school, it is stated first in the commentary or is 
given preference over other varying opinions that will not be 
mentioned, 


(b) Where a variant view of the three jurists is not available, the dis- 
agreement with Zufar (God bless him), if any, is stated. 


(c) If the above two are not found, the conflicting opinions, if any, 
of Imams Malik and al-Shāfi ī (God bless them) are stated. 


It goes without saying that the number of agreements with al-Shahi 
(God bless him) are the maximum. This is followed by Zufar (God 
bless him) and then Malik (God bless him). In discussing the dis- 
agreements, the texts relied upon by the disagreeing Imam are stated, 
followed by rational arguments on his behalf. The response of the 
school is then provided through the texts adopted as well as through 
rational arguments and responses. 


Parallel and Distinguished Cases.—Perhaps, the most difficult sec- 
tions of the book are where the Author mentions parallel and distin- 
guished cases. The situation becomes extremely complex when in a 
single sentence two or three cases are distinguished from each other. 
This is where the figh is, however. Most of the time, the figh of a 
totally different category of law has to be recalled along with the gov- 
erning rules to understand the comparisons and distinctions. 


om m 3 
* That 1s, the rule depends upon the marn., 
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(6) He uses the word shar“ in two different ways: to mean the law, that is, 
the shari‘ah or to mean the texts of the shari‘ah, that is, the texts of 
the Qur’an and the Sunnah, 


(7) Al-Oudūrī's statements.—When he reproduces al-Oudūrīs text, he is 
always verifying the statements through Imam Muhammad's books, 
When an error is found, and this is rare, he supports the correc- 
tion through the statements of the earlier jurists. As stated already, 
the order of the books in Bidayat al-Mubtadi’ follows the order in 
al-Jami‘ al-Saghīr. This affects al-Oudūrī's text. In addition to this, 
the sequence of his statements is also altered sometimes. This usu- 
ally happens when al-Marghinani brings in additional material from 
other sources, whole sections a few times. Al other times he may 
move the statements to another location for the sake of better organ- 


isation. 


(8) He uses gīla (it is said) to refer to weaker opinions. 


— 


Additional Issues —On certain occasions he deals with additional 
issues that are directly or indirectly related to the issue in the matn. 
This is what the fatāwa compilations do as a major function. 


— 


(9 


(10) Structure—Sometimes groups of cases have been arranged in a par- 
ticular sequence to highlight the links between them and to indicate 
the total application of a rule. 


We have given brief references for the traditions found in al-Hidayah 
to al-Zayla‘i’s outstanding work, which should be consulted for the 
details. A little less than three of the four volumes of this work pertain 
to the first volume of al-Hidayah, The work needs to be translated into 
English or at least published in a summarised form in English, One thing 
we may add here, and that concerns the method of the Hanafis for the 
adoption of traditions. It isa method that was developed and refined ane 
hundred and fifty years before Imam al-Bukhārī (d. 260 A.H.) worked on 
his Sahih compilation, and is tied closely to their methods in usūl, Suffi- 
cient attention has not been paid to this method from the perspective of 
a legal system, and it has been dealt with in fragmented form. 

After giving the transliteration ofan Arabic term and stating its mean- 
ing in English once or twice, we have retained the transliteration alone in 
the following text. This has been done intentionally so that those wha 
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study this law learn to use the Arabic terms, as many of these terms rep- 
resent concepts that are difficult to explain in English. 

It would not be right if we end this introduction without saying 
something about the contribution of Charles Hamilton, who translated 
al-Hidāyah more than two centuries ago. The translation was published 
in 1791, There are some critics of the translation; there always are of every 
translation. Criticism does not lessen in any way the tremendous con- 
tribution made by Hamilton in those early days. A translation is always 
the understanding of one person, and it has to be different from that 
of another person’s translation of the same text. Hamilton translated 
al-Hidayah with sincerity and diligence. As a result, in our view, his trans- 
lation has had more influence than many writings of the last two hundred 
years. We would, therefore, like to say that our translation is not bet. 
ter than Hamilton’s, but it is naturally different. Hamilton's contribution 
should never be taken lightly. 

The Author of al-Hidayah did not divide his book into volumes, Al] 
four volumes constitute a single book. The division into volumes is the 
work of publishers. The text used in the madaris ends the first volume 
after the Book of Hajj. We have followed the Beirut edition as that is used 
by almost everyone today. The first volume, therefore, ends in the middle 
of the Book of Talāg. 

I thank Mr. Aftab Malik of the Amal Press, Bristol without whose 
determination and energetic management this translation would not 
have been possible. I must thank my wife, who diligently typed out the 
entire manuscript, and then read it several times making valuable sug- 
gestions. Her contribution is gratefully acknowledged. My son Saifullah, 
my daughter Aamirah, my son Ibrahim, my nephew Sa‘d A'zam and my 
niece Aena read the manuscript and made suggestions for which I would 
like to thank them profusely. 


Imran Ahsan Khan Nyazee 
Center for Islamic Law & 
Legal Heritage 


Chapter 1 


Author’s Preface 
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He for whom God wills His blessings is 
granted the figh of Din 
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In the Name of God, Most Merciful and Compassionate 


Praise be to God, who elevated the paths' and guideposts* to knowledge, 
who manifested) the rites and injunctions of the shar‘ (law), who sent 
Messengers and Prophets‘—Gad’s blessings be on them all —guiding? to 
the cause of truth, and who made the scholars their successors* inviting 


|Ma'ālim.—The locations of knowledge. Some maintain that he is referring to the 
sources of the shariah, while others say that he is referring to the jurists as it is they who 
become the means for the transmission of knowledge. 

"Refets to a'lām or the mountains, a comparison with the jurists who stand up like 
lofty mountains. It can also mean the definitive and probable evidences in the texts. The 


latter appears more likely. 
‘Either through His khitab (communication) or through the legal effects of the 


ahkam. 
‘The idea is to highlight the distinction between Messengers and Prophets where a 
Messenger is one who brings a book with him. 


SAn attribute of the Messengers. 
"To highlight the meaning of the tradition that scholars are the heirs of the Prophets. 


Al Hidayah Avinon’s tains 
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to the paths (leading) to their’ established practices, adopting in ao T 
not transmitted from them the methodology of ijrihad" secking kis 
tion in this rom Him, for He is the Guardian of all instruction, 

He favoured” the earlier jurists with success so that they were iby 
to frame the issues for cach thing Obvious and concealed," The incidents 


"ul is (lie practices of Messengers and Prophets, 

"Methinlohigy of liuhūd —Vhe learned Author būs stated that (he Ohana! adopted 
iad tor hings about which nothiopy was transmitted Iron the prophets, Ji may he 
sw luded (roi this statement af the Author that peha is used as n methūdolopy in 
uses (hat are net mentioned in the text or in reports fron the Prophet (God bless 
hint and grant hint peace) and his Companions, This nevis to be clarified, Many iN. 
ple believe dht apiha takes plice when there is no text that covers the issue, however 
as is well koawn, ddd is based on the extension af the meanings to be found in 
revel ian and feports, Such extension is throngh literal interpretation of the lexis ity 
well as through rational extensions on the basis of java id other forms of lepal re 
soning. The correct way to understand this statement is that where the text is giving 
stich a clear meaning that there can be no disagreement over such meaning, there ix 
no teed toe (had, but where the text otlers several possibilities aril is required, For 
example, where the text says thal a person guilty of unlawful sexual intercourse is to 
be awarded joo stripes, the meaning of 100 is the same for all readers, The meaning of 
julchilr (stripes), however isa matter of disagreement and requires iitthad, This is also 
the meaning of the qa'dah, “la ytihada ma! al-nays, which means that there is no possi 
bility of jtihad where the text conveys an explicit stigle meining (uetss), The word nass 
here does not mean text in the absolute sense, but a grade of meaning according to ugil 
ul Jūgli, Wis, Wherefore, not proper to assume that prihod lies outside the texts oris inde 
pendent ot the texts. In biel, the jurists are the leading authorities on the legal meanings 
inthe Qur'an and the Sian, 

“Indicating the spirittial blessings and special hivours granted to those early jurists 
who derived the laws from the texts, 

"Abu Llanifali, tis companions and disciples in particular, and other imams in pen 
eral (God bless theni all), 

"Wer able tr frame the issues foreach thing The statement, “were able to frame the 
issues for diihi thing” may appear trivial to some, but itis not so for the Lanati jurists. 
What the Author means isthe identification and formulation of rules as well as cases that 
elaborate the rules, This was done by the earlier jurists of the Ļlanalī school, Instruction 
through the case method is unique to the Hanafi school and Imam Muhammad al 
Shaybint’s books are based on thin method, (was due to this reason that Imam ab Shafii 
(God bless him) is said to have credited Abu anitah (God bless him) with three-fourths 
of knowledge of the law. Imam nl-Sarakhsi narrates the story as follows: “the Surayj 
(ond bless him), who was a leader among the companions of ab Shafi'i (God bless him), 
has reported thata mañ criticised Abu Hanifah, so al Shit't called him and said to him 
(sa and s0, you criticise à person to whom the entire ummah concedes three-fourths 
al knowledge When he does not concede to them even one-fourth, The man said, ‘And 
how is that? He replied, ‘High is questions and responses (in the form of cases) and he is 
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however, recur repeatedly and new cases attempt to burst out of all topical 
systernatisation.” Yet, it is the endeavour of stalwarts" to trap runaway 
issues by referring them to their origins" and by settling them through 
precedents. (In this endeavour) reliance on the governing principles (of 
these issues) Will grant a firm grip over them,” 

| resolved, while writing the introduction to Bidayat al-Mubtadi')" 
that | would, with help from God, the Exalted, write its commentary, 
which ! would call Kifayat al-Muntahi. | commenced work on it, with my 
resolve being weakened somewhat (by other occupations). When | was 
close to completion, it appeared to be somewhat lengthy, and I feared that 
recourse to it would be lessened due to its length.” 1, therefore, diverted 


the one who alone furmulited the questions, thus, half the knowledge is surrendered to 
him, Thereafter, he answered all the questions and even his opponents do not say that he 
erred fall his answers, When that ia which they agreed with him is compared with what 
they disputed with him, three fourths is surrendered to him (one-halt for formulating 
the governing cases and one-fourth for his decisions with which other jurists are in 
agreement). The remaining is shared by him with all other jurists! (On hearing, this) 
the person repented on what be had said,” When such stories are read, they are usually 
discarded as school propaganda. In our view, irrespective of the impact of the story, 
the contribution of the Lanati school is tremendous in the creation of cases and the 
claboration of cules through such cases, One hiss to read Imām Mubaninad’s text in 
at-Kaļt ur within al-Sarakhst'’s ab Mabsut to understand what we are saying, See Islan 
Legal Tiridition. 

The Author uses the word mitay or the belt ctreling the waist. 

“Dy this he means those early stalwarts who tormulated the first issues and cases, 
hecatise deriving the law fram the texts is nie easy task; it requires the ability to dadertike 
ijtihad. 

"The sources, 

"As if clenched with the teeth so that they do not run away anymore, 

"Jathis introduction he mentions that when in the early stages, he decided to write a 
precise yet comprehensive book, be found Mukhtasar al-Quduri to be the most concise 
aned impressive, At the same time, he adds, that he found people encouraging others to 
memariše ab janie’ al Saghir, so he decided to combine the two and not go beyond the 
two unless it became asbsolutely necessary, He says that he called it Bidayat al-Mubtadt’, 
He also decided that if he were to write its commentary he would call it Kifāpat al- 
Mititahi, 

"Size of the commentary, ~The learned Imam has indicated that he decided to write 
the commentary called al Hidayah for fear that his more lengthy work may never be 
consulted, His assessment proved to be true: al-Hidayali became the most popular man 
wal in figh and very little is known about the Authors other work. Before him, Lindi 
al Sarakhist had expressed such a fear on writing al Mabsit, although he was referring 
More tu the discussion of lengthy issues that have very litte fight in them. Iisa tragedy 
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my attention and concern from it towards another commentary that | 
would call al-Hidāyah. In this I would reconcile, with God's help, the 
selected narrations with sound legal reasoning, letting go of the oe 
details on each topic so as to avoid copiousness."” Yet, it will contain ig 
governing topics from which ordered sections emerge. 

| beseech God to grant me success in the completion of (both) the 
works and to bless me, in the hereafter, on their completion, so that 
he who has a loftier determination may approach the larger and more 
lengthy work, while he who is pressed for time may restrict himself 
to the shorter and more concise volume. Human beings have different 
approaches in seeking what they like, but knowledge in all forms is a 
blessing. 

Some of my brothers"? asked me thereafter that I dictate to them the 
second work. | commenced doing so, seeking support from God, the 
Exalted, to guide my speech and imploring Him to facilitate my task. He 
makes all difficult things easy for He has power over all things. He it is 
who provides a suitable response—God is sufficient for us, and the best 
Guardian. 


ee ee = 
arctan: ey a al-Sarakhsī's al-Mabsūt and al-Kāsānī's Bada’i* al-$anā'i" are 
occasional citations pees «SIE large works are used only rarely by researchers for 
thatthe entite sa m like al-Hidāyah, on the other hand, is sometimes so brief 
The result thata g is difficult to understand except by referring to the larger works. 

at glosses and comments are then written on such concise works, which 


increases their size an : , 
purposes. yway. Perhaps, concise works are more useful for instructional 
18 . è 
This extra detail was later 


"a faith, brought back by the fatāwa literature. 
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BOOK ONE 


Taharah 
(Purification) 


Ch. 2: The Obligatory Acts of Ablution 
Sec. 1: The Required Practices (Sunan) of Ablution 
Sec. 2: Factors Annulling Minor Ablution (Wudi’) 
Sec. 3: Bathing (Ghusl—Major Ablution) 


Ch. 3: Water With Which Minor Ablution is Permissible 
Sec. 1: On Wells 
Sec, 2: Leftover (Water) and Other Fluids 


Ch. 4: Tayammum (Substitute Ablution With Clean Earth) 
Ch. 5: Mash (Rubbing) on Boots 


Ch. 6: Menstruation and Extended/Irregular Bleeding 
Sec. 1: Extended Bleeding 
Sec. 2: Postnatal Bleeding 


Ch. 7: Impurities and Their Cleansing 


Sec. 1: Istinja’ 


Chapter 2 


The Obligatory Acts of Wudū' (Minor Ablution) 


In the Name of God, Most Merciful and Compassionate, and (with) 
prayers and blessings on Muhammad and his family, 


God, the Exalted, has said :“O you who believe! when you rise up for 
prayer, wash your faces, and your hands (and arms) up to the elbows; 
rub your heads (with water); and (wash) your feet up to the ankles. If 
you are in a state of ceremonial impurity, bathe your whole body. But if 
you are ill, or on a journey, or one of you has come from the privy, or 
you have been in contact with women, and you find no water, then take 
for yourselves clean earth, and rub therewith your faces and hands.” 


'Our'ān 5:6. The verse of purification—This verse is the primary evidence for ablu- 
tion of all types. As it is a matter of ritual obedience, the jurists try to stay as close as is 
possible to the literal meaning so as to give effect to the intention of the Lawgiver. It is for 
this reason that we find them arguing over things that may appear trivial to some. Not 
so according to the jurists; the intention of the Lawgiver must reign supreme and this is 
verified even for small details, unless such devotion to literal meanings leads to absurd 
results. In other words, there is a difference between the discovery of the true inten- 
tion and becoming absolutely literal. For example, a literal reading of the words rise up 
for prayer? or prepare for prayer, would imply that minor ablution (wudit’) is required 
before each prayer, and you cannot offer more than one prayer with one ablution (read- 
mg the word “when” as “whenever” in English). This, in fact, is the rule followed by the 
Zāhirīs, The Hanafis read implied words into the verse to mean “when you rise up for 
Prayer, and you are in a state of ritual impurity....” Carried to its extreme, they argue, 
the literal meaning would imply that one cannot sit down after having per formed ablu- 
tion, and must proceed directly to prayer. 
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The definitive obligation’ for purification,’ according to this text, is 
the washing’ of the three limbs’ and the rubbing of the head.‘ Washing 
is the running of water, while rubbing is not the running of water. The 
limits of the face extend from the hairline (on the forehead) up to the 
lower jaw,’ and from earlobe to earlobe,* because the meaning of being 
“face to face” is realised in this,? and the term wajh (face) is derived from 
it. 

The elbows and the ankles are included in the washing in our view, 
but this is opposed by Zufar (God bless him). He says that the object 
of the words “up to” is not included in its meaning, just like night is 
not included in the duration of the fast. In our view, the limit (in the 


*By definitive obligation in this translation we mean fard, which is proved through 
definitve (gat ī) evidences. It is to be distinguished from the wājib, translated here as 
obligation, which is not proved through gat“ evidences. 

The word purification here means “minor ablution’, that is, wudū'. The Author 
uses the word tahārāt (purifications) in the title—Book of Purifications—to indicate 
that purification in the legal sense is of two main types: the removal of actual impu- 
rity (najas) and the removal of ritual impurity (hadath). The two sometimes overlap. 

„The word kitāb is usually translated as book. In the technical sense, however, it is a legal 
conception that accommodates within it a series of related rules and cases. Hence, the 
Book of Purification, the Book of Prayer and so on. 

1Wudū' (minor ablution) consists of the two acts of washing and rubbing, that is, 
ghasl and mash. Ghasl is the running of a liquid on the limbs whereas mash (rubbing) 
leads to moistening when it pertains to the head. Accordingly, if water is applied to the 
limbs, like oil is applied to them, it will not amount to ghasl. 

‘Washing of the three limbs and rubbing of the head are the arkan (essential ele- 
ments) of wudū'. The rukn is the pillar on which a thing stands. If a rukn, like the pillar, 
is missing the act is not valid. 

$Oā'idah usūliyyah.—ln this paragraph, the Author does not mention that washing 
is to be undertaken three times. This is based on a gā'idah usūliyyah. First is the rule that 
an absolute (unqualified) command gives rise to an obligation, unless another evidence 
indicates otherwise. Such an obligation is derived for the four acts stated in the verse. 
Another related rule is that the absolute (unqualified) command does not give rise to rep- 
etition, that is, it requires the act only once, unless another evidence indicates otherwise. It 
is for this reason that the Author does not mention the number of times the four parts 
have to be washed. He does so later on the basis of an additional evidence. The reader 
who wishes to “acquire figh” must be on the lookout for such rules and the way they are 
applied. The Author rarely mentions them, assuming that the reader knows the rules. 
Accordingly, acquiring a knowledge of usūl is essential for understanding figh. 

"Vertically, 

*Horizontally. t 
"That is, when the face is turned towards someone, it is the area turned that 's 
intended, 
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statement) here is for the exclusion of what is beyond it, because without 
this the act required would have covered the entire arm, In case of fasting, 
the limit extends up to the limit as the term in its absolute meaning would 
apply to fasting for a moment.” The ankle is the protruding bone (above 
the foot), and this is the correct opinion. The word kā'ib (full and round) 
is derived from ka'b. 

He said: The required obligation in rubbing” is part of the forehead, 
and this is one-fourth of the head. The rule is based on what was related 
by al-Mughirah ibn Shu'bah (God be pleased with him), “The Prophet 
(God bless him and grant him peace) arrived at a camp of some tribe. 
He passed water (answering the call of nature), performed ablution, and 
rubbed his forehead and boots.” The text of the Our'ān is not elaborate 
(is mujmal) on this point, and this (tradition) is linked to it as an elab- 
oration (bayān).” It serves as a binding evidence against al-Shāfi'ī (God 


!° Up to the elbows.—The issue is whether the hands are to be washed up to the elbows 
or whether the elbows are not to be included in the washing. The significance of the issue 
may be explained through the example of a person whose arm has been amputated from 
the joint. Is he to wash the joint? The answer is in the affirmative if the elbows are to be 
included in the washing. Zufar (God bless him) reads the words “up to the night” in the 
case of fasting in the same way that he reads the words “up to the elbows” in the case of 
minor ablution. Read in this way, the elbows are not included in the washing, just like 
any part of the night is not included in the fast. The other Hanafi jurists argue that in the 
case of fasting it was necessary to interpret the words to set a limit for the fast. If the word 
“night” had not been mentioned, the fast would have lasted only a moment, due to the 
absence of a limit. In the case of the word yad, which already includes the entire arm up 
to the armpit, the mentioning of the word elbows indicates that the elbow is included, 
while the part of the upper arm is excluded. The Hanafi jurists argue further that even if 
the verse is considered as mujmal (unelaborated), it needs an elaboration (bayan) from 
the Sunnah of the Prophet (God bless him and grant him peace). The tradition they 
employ is: It is transmitted from Jabir (God be pleased with him) that “the Prophet of 
God (God bless him and grant him peace), on reaching the elbows during ablution, 
poured the water from above them.” This shows that the elbows are included. 

"Of the head. 

The focus is on the word “forehead” here. This tradition is a combination of two 
traditions, both narrated by al-Mughirah ibn Shu'bah (God be pleased with him). The 
first of these is recorded by Ibn Majah in his Sunan and is considered a sound tradition. 
Related versions from other narrators are found in al-Bukhari and Muslim. The second 
tradition is recorded by Muslim. Related traditions are also recorded by Aba Dawid, 
al-Nasā'ī and Ibn Mājah. Al-Zayla'ī, vol. 1, 1; al-‘Ayni, vol. 1, 168-69. f ; 

“The concept of bayān represents a fundamental approach in Islamic law, which 
assumes that the Sunnah is an independent and binding source of law and it is the pe 
mary source for all bayan. The Sunnah is to be consulted for the elaboration (bayan) 0 
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bless him), who determines it to be (a minimum) of three hairs alone.* jp 
alšo serves as an evidence against Mālik (God bless him), who stipulates 
rubbing the whole head (or a greater part ofit).” In certain narrations 
(of the school), our companions have stipulated rubbing with three fin- 
gers of the hand, because it is the major part of the instrument of tubbing 
(that is, the hand). 


2.1 THE REQUIRED PRACTICES (SUNAN) OF MINOR 
ABLUTION 


He said: The required practices (sunan)” of purification" are: 

The washing of the hands before they are immersed in the water 
utensil,’ when the person performing ablution wakes up from sleep, 
This is based on the words of the Prophet (God bless him and grant him 
peace), “Whoever wakes up from sleep is not to dip his hands into the 
utensil until he has washed them thrice for he does not know where his 
hand has spent the night.”*° As the hand is the instrument of cleansing, 
the requirement is to begin with its washing, and this washing is up to 
the wrist as this is sufficient for (commencing) cleanliness, 

(He said:) The proclamation of the name of God, the Exalted, at the 
beginning of the ablution. This is based on the words of the Prophet 
(God bless him and grant him peace), “There is no (minor) ablution for 
one who does not proclaim the name of God”. The meaning here is the 


the legal meanings in the Qur’an, before recourse is had to literal, historical and other 
sources. This principle is ignored by the jurist at his own peril. 

AAl-Shāfi'ī (God bless him) is reported to have interpreted rubbing of the head to be 
the minimum to which the term “rubbing” applies and that is three hairs. 

_ 5Imam Malik (God bless him) relies on a tradition from ‘Abd Allah ibn Zayd ibn 
‘Asim recorded by him. Al-‘Ayni, vol. 1, i76. The Hanafi jurists rely on the tradition of 
al-Mughirah ibn Shu'bah (God be pleased with him) mentioned above. 

This is a narration from Muhammad (God bless him) recorded in his al-Nawādīr. 
The word surinah used in Hanafi figh, as distinguished from usūl, refers to the 


emphatic form, that is, sunnah mu’akkadah, which is an act performed persistently by 
the Prophet (God bless him and grant him peace). 


Wud? (minor ablution) 


19: ae hi I 1 
The utensil is mentioned as they used to perform wudū' from out of the utensil. 


“This tradition has been recorded by all the six sound compilations. Al-Zaylaī, ee 
1, 2; al-"Aynī, vol. 1, 179. 


“This tradition has been related from six Companions (God be pleased with them) 
among whom is Abū Hurayrah (Go 


d be pleased with him). The tradition of Abū 
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denial of perfection (of the desired ablution without it), but the correct 
view is that it is recommended (mustahabbah), though i 


i t has b 
a sunnah in the book (Mukhtasar al-Oudūrī). As to wh as been called 


kz kājas 3 ether it is to be 
proclaimed before the istinjā' or after it, the correct view is thatit is ( 


claimed) afterwards. pto- 


The Siwāk (or the brushing of the teeth with the stick) is reguired, 
because the Prophet (God bless him and grant him peace) performed 
this persistently.” When the siwak is not available, the fingers are to be 


used as the Prophet (God bless him and grant him peace) did this. The 
correct view is that it is mustahabb. 


Madmadah and istinshagq (rinsing the mouth and drawing water into 
the nostrils) is required, because the Prophet (God bless him and grant 
him peace) performed both acts persistently, The manner of doing this 
is to rinse the mouth thrice taking fresh water each time. The drawing 
of water into the nostrils is done the same way. All this is related about 


the ablution performed by the Prophet (God bless him and grant him 
peace).** 


Mash (rubbing) of the ears is required. It is a sunnah to do so with the 
water used for the head, in our view, although al-Shafi'l (God bless him) 
disagrees. The basis of his opinion is the saying of the Prophet (God bless 
him and grant him peace), “The ears are part of the head.” The purpose 


here (in this saying) was to elaborate the legal rule and not to describe the 
anatomy, 


He said: Takhlīl of the beard (passing fingers through the beard) is 
required. The legal basis is that Jibril passed on the command for doing 


Hurayrah (God be pleased with him) has been recorded by Abu Dawid and Ibn Mājah. 
itis also transmitted by al-Hakam in al-Mustadrak, and he said that it is a tradition with 
sound isnād. Al-Zayla'ī, vol. 1, 3; al-‘Ayni, Vol. 1, 187. i 

**It is recorded by al-Bukhari, Muslim, Abū Dawid and others. Al-Zaylafī, vol. 1, 8; 
al-‘Ayni, vol. 1, 199. = 

This is gharīb. There are some traditions mentioned by al-Zayla'ī that do convey 
the meaning, Al-Zayla‘i, vol. 1, 9. There is a tradition in Ahmad, Musnad. Al-Ayni, vol. 
1, 206-207. 

"It is recorded by Abū Dawid. Al-Zayla"ī, vol. 1, 17. f 

This tradition is related from eight Companions (God be pleased with them fe 
The best known isnād are from Abū Amamah (God be pleased with i a riti kā 
1, 214. It is recorded by Aba Dawid, al-Tirmidhī and al-Nasā'ī. Al-Zayla'ī, vol. 1, 18. 


so to the Prophet (God bless him and grant him peace).” It is Said that it 
is a sunnah according to Abū Yūsuf (God bless him), and it is permissible 
(jā'īz) according to Abū Hanīfah and Muhammad (God bless them). The 
legal basis is that the sunnah is meant for the completion of the defini- 
tive obligation (fard)*” with respect to its object and (purifying) what js 
within the (hair of the) beard is not part of the object of the obligation,24 
He said: Takhlīl of the fingers (passing fingers through the fingers of 
the opposite hand) (is a sunnah), because of the words of the Prophet 
(God bless him and grant him peace), “Run your fingers through your 
fingers lest the fire of hell run through them.”*? The reason is that this 
amounts to the completion of the definitive obligation (fard) with respect 
to its object. 

He said: The repetition of washing up to three times.” The legal basis 
is that the Prophet (God bless him and grant him peace) performed the 
acts of ablution once and said, “This is the ablution (wudū”) without 
which God does not accept salāt (ritual prayer).” He then performed each 
act of the ablution twice saying, “This is the ablution of the person whom 
God grants a double reward.” He thereafter performed each act thrice and 
said, “This is my ablution and the ablution of the Prophets before me. He 
who exceeds this, or falls short of it, is guilty of transgression and injus- 
tice." The warning (here) is against not considering it a sunnah.” 


It is preferable (mustahabb) for the person performing ablution 
to resolve that he is performing ablution (formulate the niyyah). The 


*Ļt is based on a sound tradition. Al-‘yni, vol. 1, 220; it is recorded by Ibn Abi Shaybah 
and Ibn Majah, Al-Zayla‘, vol. 1, 23. 

Jt is said that the function of the Sunnah, when related to a definitive obligation, 
is the completion of the arkān of the definitive obligation. This is done through the 
repetition of the act thrice, the rubbing of the entire head and so on, but the meaning is 
not found in the takhiil of the beard. It may be mentioned, however, that the Sunnah is 
not only for completion; it can lay down the rules independently. 

"Legal justification for its being jā'iz. 

“In these exact words, it is considered gharīb. It is recorded by al-Dar’qutni. AE 
Zayla'i, vol. 1, 26; al-‘Ayni, vol. 1, 227-28. 

“Compare with the obligation and the gā'idah usūliyyak mentioned earlier. i 

The tradition about performance once, twice and thrice, in these exact words, 1s 
ee ed gharib. However, the meanings are found in other traditions. Al-Zaylaī val 

"He mentions this as the words of the tradition “transgression and injustice” would 
convey the obligation of washing thrice, 


Book IJ: PURIFICATION Al-Hidayah 
1) 


niyyah (intention) in ablution is a sunnah in our view ( 
nah), while it is an obligation according to al-Shafi' 
because (in his view) it is an act of worship, which is 
intention, as in the case of tayammum (substitute a 
soil). Our argument is that nearness to God (by an act of worship) is not 
attained except by intention, but the act of ablution (even without the 
intention of ablution) does amount to a key for salat (fulfilling the requi- 
site condition), because it is purification that has been undertaken with 
a purifying substance” as against tayammum (which does not purify in 
the physical sense). The basis is that soil does not (actually) purify except 


when the intention is to pray and the act has to be legally constructed 
upon such intention. 


that is, it is a sun- 
(God bless him), 
not valid without 
blution with clean 


The entire head has to be subjected to rubbing (mash)>* This is rec- 
ommended (as a sunnah), Al-Shafi'l (God bless him) maintains that the 
sunnah is to do so thrice with water renewed each time, in view of the 
fact that this is done in parts that are washed, Our argument is that Anas 
(God be pleased with him) performed each act of ablution thrice, but per- 
formed mash of the head a single time. He then said, “This is the ablution 
of the Messenger of God (God bless him and grant him peace)?” The 
(other) report about rubbing thrice® is to be interpreted in the light of 
this tradition to mean “with a single helping of water” and this is legal 
according to what is reported by al-Hasan from Abii Hanifah (God bless 
him), The reason is that the obligation is to perform mash and by rep- 
etition (with renewed water) the act is altered to mean washing, which 
no longer conforms with the sunnah. In the light of this, it is more like 
the mash on boots and not washing, as that is not affected by repetition 

(rubbing of boots)? 


"The substance purifies in the actual and legal senses irrespective of nee 

Compare with the obligation of rubbing. As a sunnah, its purpose is the completion 
of the definitive obligation (fard). 

55 AI-Zayla'ī calls this tradition gharīb, however, the same 
sahih compilations from ‘Abd Allah ibn Zayd. Al-‘Ayni epi 
of a gharīb tradition when sound traditons exist. AJ-‘Ayni, vol. 1, 
vol, 1, 30. 

See al-Zayla'ī, vol. 1, 31. i Li 

3 Mash is annulled by repetition and turns into was in s 
mash over boots as that is not affected by the number of times 


tradition is found in the two 
sses surprise OVĒT the use 
241. See also al-Zayla i, 


g. This is not the case with 
ash is undertaken. 
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i jone 
. what is mentioned " God: ete 
with we : ab, The order in ablution 1s a sun view, 


ment is with the rig according to al-Shāfi'ī (God bless him). The basis 
l fthe Exalted, «Wash your faces, and your hands 
paktā rub your heads (with water); and (wash) 
(and arms) UP. Atis m8 The letter fa’ creates a binding command 
ur feet up to the sah ent is that the letter waw 1s mentioned in the 
for what follows. gurs unction without qualification by consensus of the 
yerse and indicates m erie indicates a consecutive ordering for all 
experts in 5 ie parts collectively.” Beginning with the right is 
(any of) the (men Anite on the basis of the words of the Prophet (God 
bl mee him peace), “God, the Exalted, likes beginning with 
ess 


the right in each act, even in (acts like) putting on shoes or commence- 
40 


ment of walking. 


1 


yaa Factors ANNULLING MINOR ABLUTION 


M . ion include anything that passes 
ctors annulling minor ablution inc F 
fence rf two passages, because of the words of the Exalted, "Or one 


NE id to the Messenger of God 
: f ou has come from the privy. a It ‘Was:sal A » ' te 
K (Ge d bless him and grant him peace), “What is hadath?” He said, “What 


comes out of the two passages”** The word “ma (what)” conveys a gen- 
eral meaning here and includes the usual excretions and all others besides 
them as well. 

And like blood or pus—when they ooze out from the body and move 
on to a part of the body that is subject to the rule of purification—and 
vomiting that is a mouthful. Al-Shāfi'ī (God bless him) maintained that 
whatever comes out of the body, other than the two passages, does not 
nullify minor ablution. He relies on the report that the Prophet (God 


Quran 5:6 


* The conjunction separates the words and connects them to each act independently. 
A sequential order is, therefore, not obligatory due to fa’. 


"The tradition is not to be found in these words, and is called gharīb by al-Zaylaī, 


however, it has been recorded from Masrūg from ‘A’ishah (God be pleased with them) 
in all six sound com: 


eae pilations with resembling versions. Al-Zayla‘i, vol. 1, 34- 
*Ourān 4:43 
*This tradition is 


harīb, but a simi šā Imām Mālik 
(God bless him}, AL 8 uta similar tradition has been recorded by 


Zaylaī, vol. 1, 37. 
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bless him and grant him peace) vomited, but did not perform ablution,* 
and also On the rule that washing of a part that is no ; 


| i t affected is a matter 
of ritual obedience (and it cannot be rationalised), thus, the rule has to 


be restricted to what is spelled out by the shar‘ (texts), and that means 
the usual passages. Our reasoning is based on the words of the Prophet 
(God bless him and grant him peace), “Ablution (wudū”) occurs due to 
each type of flowing blood,” as well as on his words, “One who vom- 
its or has a nosebleed should move away (from his prayer) and perform 
ablution and he should continue his prayer as long as he has not uttered 
any words.” Another (rational) reason is that the emergence of impurity 
(from the body) is effective in doing away with purification. This ele- 
ment is rational in the original rule (for purposes of analogy), while the 
element of confining purification to the four parts of the body is non- 
rational, but the (latter) rule has been extended on the same basis due 
to which the first was extended,** Excretion (or oozing out) is realised 


41-Zaylaī says that this tradition is gharib in the absolute sense. Al-Zayla'ī, vol: 1, 
37. 


‘According to al-‘Ayni, this tradition is a mursal, and such traditions are acceptable 
according to the Hanafi usūl. Al-‘Ayni, vol. 1, 262; al-Zayla‘t, vol. 1, 37. 

The report from ‘A’ishah (God be pleased with her) is sahīh, according to al-Zayla'ī. 
It is recorded by Ibn Majah and al-Dār'gutnī. Al-Zayla‘i, vol. 1, 38. 

“Ablution due to flowing blood.—The issue is whether ablution (wuda’) is to be 
performed due to an excretion from the body other than what comes out of the two 
passages, like blood and pus or even a mouthful of vomiting. Imam al-Shāfi'ī (God 
bless him) says that ablution is not required in such a case, while the Hanafis maintain 
that itis. 

Imam al-Shafi'i’s argument is that ablution and its related acts are a matter of ritual 
obedience. You are not to discover underlying reasons for the niles here, because that 
will not work. He reasons that if we were to identify filth or impurity as the reason for 
ablution on account of what comes out of the passages then washing of these passages 
would have been sufficient, yet, the law requires us to wash other body parts that are 
the object of ablution and that are not affected by the impurity in this case. He means 
that washing of the parts, mentioned in the verse, during ablution as a result of some 
excretion that has not come out of these parts is a matter of ritual obedience and its 
underlying reason is not known to us, so let us confine the annulment of ablution to 
cases mentioned in the text, that is, the two passages. Let us not, he would say, add more 
excretions ta these two on the basis of analogy as the underlying reason is not known, a 
reason on the basis of which analogy can be undertaken. = 

Hanafite reasoning is based on (1) the tradition of flowing blood; (2) the K 
of vomit and nosebleed; (3) that the oozing out of najasah is rationally sales = 
loss of purification. This factor (oozing out of filth) in the text ts something kā 4 
and can be a basis of analogy; and (4) that restriction with respect to the mentio 
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—— eee , es i f the 
parts (in ablution) is a ritual matter and cannot be rationalised, but the me ae eek 
factors of annulment to the oozing out of blood is just like the extension o aay 
of annulment to excretion from the two passages, however, in this case it is fc n ee 
the oozing out but also the flowing of filth to a location that is subject to the 
purification. God knows best. ages. 
"That is for excretions, like blood or pus, from places other than the two jā KK 
“It is recorded by al-Dar’qutni. It is supported by what is recorded by Ibn Nē) 
Al-‘Ayni, vol. 1, 385-86; al-Zayla'ī, vol. 1, 43. ay him), Al 
“It is recorded by al-Dar’qutni from Abū Hurayrah (God be pleased with him). 
Zayla‘i, vol. 1, 44. 
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to kadath”' does not amount to najas* 


i This is related from Abū Yūsuf 
(God bless him) and that 1S Correct. The reason is that it is not najas 
legally insofar as purification (faharah) is not annulled by it. 


This is the position if he vomits out gall, food or water, but if he 
vomits sputum then it does not amount to an annulling factor, accord- 
ing to Abū Hanifah and Muhammad (God bless them). Abū Yūsuf (God 
bless him) said that it is an annulling factor if it is a mouthful, The dis- 
agreement is about that which arises from the chest (phlegm), As for that 
descending from the head (mucus), it is not an annulling factor by agree- 
ment, because the head is not a source of impurity (najasah). Aba Yusuf’s 
argument (for the impurity arising from the chest) is that it is impure due 
to its closeness (to the stomach).® The two jurists argue that it is a sticky 
excretion that is not affected by impurity (najasah), and what is affected 
is very little, and small amounts in vomiting are not an annulling factor. 

If he vomits out blood in the form of a clot, then, a mouthful will be 
taken into account, because it is black and burned up (oxygenated). It 
takes the same rule according to Muhammad (God bless him) even if it 
is in fluid form on the analogy of all the other forms of blood. According 
to the two jurists (Abū Hanifah and Abū Yūsuf) if it flows of its own 
motion it annuls ablution, even when it is in a small quantity, because the 
stomach is not the source of blood rather it is from an internal wound. 

If it (blood) descends from the head and down into the nostrils, it 
annuls ablution by agreement as it has reached a location to which the 
rule of purification applies, thus, excretion is realised, 

Sleep, while lying on the side or reclining or leaning on something, 
where the person will fall if the thing is removed, (is a factor of annul- 
ment). Reclining on the side (flank) is the cause of the slackening of the 
joints that does not normally prevent excretion, and what is established 
in practice is what is relied upon with a certainty." Reclining back (on a 
pillow for example) does away with alertness or wakefulness due to the 


That is, the cause of hadath. 

* This statement applies to the worshipper’s body and not other things. 

*The arguments of the jurists on this issue depend upon the source from where te 
body fluids emerge, and on whether such a source is a source of impurity. 

“Sleep becomes a cause for hadath in some cases. The rule is assigned to the cause 
rather than the actual hadath, which may not occur during such sleep. This is a method 
for settling rules in Islamic law. Compare it, for example, with the penalty ior dynan 
khamr insofar as it becomes a cause for gadhf. . b 

“Refers to the qa‘idah fighiyyah that certainty is not done away with doubt. 
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*The tradition in these exact words is considered ghārīb, It is, however, eee jhe 
same meaning by Abū Dawid, al-Tirmidhī, Ahmad and others. Al-‘Ayni, vol. 1, 
al-Zayla'ī, vol. 1,44. 

“Fainting is hadath, because it becomes a cause for hadath. 

*That is, in any posture, 


5 . aving “fie to 
*In fact, it amounts to proof through dalālat al-nass, as in the case of saying 
parents, 


| about 
"What is understood from the text a 


in al-Zayla'ī is that some of the traditi ‘adi, Al 
laughter have complete chains and others are mursal. It is recorded by Ibn 


anafis: 
Zayla i vol. 1, 47. As stated earlier, mursal traditions are a hujjah (proof) for the ý 
AL‘Ayni, vol. 1, 288-95. l 


"That is, complete prayer, 
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him, while dahik is something that can be heard by him alone and not his 
neighbours, and according to what is said, it annuls the Prayer and not 
ablution. 

The dabbah coming out of the rear is an annulling factor, but if it 
comes out of the mouth of a wound (sore) or the skin falls off the wound 
it does not annul wudū”. The meaning of dabbah here is worm. The rea- 
son is that it is covered with impurity. As this impurity is trivial (very 
little), it has been deemed hadath for the two Passages to the exclusion 
of other locations. It, therefore, resembles a mouthful of vomit or the 
inaudible passing of wind from a woman’s vagina or the male organ as 
these do not arise from an impure location, and this is so even if the 
woman is a mufdah,® but it is preferable for her to perform wudū' due to 
the possibility of its emerging from the rear, 

If the scab is scaled off from the sore/wound and water, pus or some- 
thing else flows from it, it annuls wuda’ if it flows from the mouth of the 
wound. Wudi’ is not annulled if it does not flow. Zufar (God bless him) 
said that wudu’ is annulled in both cases, Ai-Shāfiī (God bless him) said 
that wudū”' is not annulled in either case. This issue pertains to excrement 
from places other than the two passages, and all these (things mentioned) 
are impurities. The reason is that blood ripens and turns to emitted blood 
(qayh). It matures further and turns to pus and after that into water. This 
happens when the person scales off the scab and it emerges on its own, 
If, however, he squeezes it and it emerges due to the pressure (exerted), 


it does not annul wudū” as it has been extracted and is not excreted. Gad 
knows best. 


2.3 BATHING (MAJOR ABLUTION) 


The definitive obligation (fard) of bathing is madmadah (gargling) and 


istinshāg (drawing water into the nostrils) as well as the washing of 
the entire body. According to al-Shāfi ī (God bless him), the first two 
are its required practices (sunan) due to the words of the Prophet (God 
bless him and grant him peace), “Ten things are part of fitrah,”® that 


*Ifdā", in one of its uses, means the removal of the barrier between the two passages 


making them one. Usually happens when a very young girl is subjected to sexual inter- 
course, 


ŠThis tradi 


Ith tion has been recorded by all the sound compilations, except al-Bukhari. 
t 


as been called hasan by al-Tirmidhī. Al-‘Ayni, vol. 1, 311-12; al-Zayla"ī, vol. 1, 76. 


js I) 
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is, from among the reguired practices,** and he mentioned among these 
madmadah and istinshāg. It is for this reason that these two are to be 
deemed sunan in minor ablution. For us the evidence are the words of 
the Exalted, “If you are in a state of ceremonial impurity then acquire 
(full) purification.”® This is a command (amr) for acquiring purifica- 
tion, which is the cleansing of the entire body.** Those parts of it, how- 
ever, where water cannot reach are excluded from the (operation of the 
command in the) text, as against minor ablution (wudū'), because the 
obligation there is the washing of the face, and the attribute of being face 
to face is absent in these two (that is, madmadah and istinshaq).” Fur- 
ther, the meaning in what has been related (by al-ShāfiT) is the state of 
ritual impurity (hadath)** on the basis of the evidence in the words of 
the Prophet (God bless him and grant him peace), “These are two defini- 
tive obligations in the state of major impurity (janābah) and sunnah in 
wud’? ® 
He said: The required practice (sunnah) of major ablution is that one 
taking a bath commence with the washing of his hands and private parts 
and remove any impurity that may be on his body. He should then per- 
form his wuda’ for prayer, except for the washing of his feet. Thereafter 
he should pour water three times over his head and his entire body. He 
should then move away from this location and wash his feet. This is how 
Maymiinah (God be pleased with her) described the bath of the Messen- 
ger of God (God bless him and grant him peace).” He is to delay the 
washing of his feet because they are planted in the place for the gathering 
of the used water, therefore, washing them will be of no benefit, however, 
if he is standing on a raised floor/platform he may not delay their wash- 
ing. He is to begin with the removal of actual impurity so that it does not 


spread due to the pouring of water. 


4The term fitrah means nature. It has been likened to the Sunnah as sound nature 
conforms to it. 

65Our'ān 5:6. 

Its external as well as internal parts. 

For which reason they cannot be treated as definitive obligations 

Therefore, they pertain to wud and not ghusl. 

This tradition is not found in these words; it is gharib. Al-‘Ayni, 
meaning is found in other traditions recorded by al-Dār'gutnī, al-Hak 
Al-Zayla‘, vol. 1, 78. 

The tradition of Maymūnah (God be pleased with her) has been recor¢ 
sound compilations in long and short forms. Al-‘Ayni, vol. 1, 321; al-Zayla't, 


in wudū”. 


vol. 1, 317: The 
im and others. 


ded by all the 
vol. 1, 79: 
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A woman need not open her braids (plaits) during bathing if the 
water can reach the roots of the hair, due to the words of the Prophet 
(God bless him and grant him peace) addressed to Umm Salamah (God 
be pleased with her), “Tt is sufficient for you if the water reaches the roots 
of your hair?” She is under no obligation to wet the mane of her hair, 
and this is the sound view,” as against the wetting of the beard, because 
there is no hardship in letting the water enter inside the beard. 

He (al-Oudūrī) said: The factors (causes) giving rise to the obligation 
of bathing are discharge with the gushing of fluid due to carnal desire” 
on the part of a man or a woman during sleep or in a state of wakeful- 
ness. According to al-Shafi‘i (God bless him) the emergence of seminal 
fluid, in whatever way this happens, leads to the obligation of bathing, 
due to the saying of the Prophet (God bless him and grant him peace), 
“Water is from water,”7* that is, bathing is due to the discharge of semen. 
Our evidence is that purification is invoked by major impurity, and major 
impurity (janabah) is the ejaculation of semen through carnal desire. It 
is said that a man acquires major impurity when such a man has satis- 
fied his carnal appetite with a woman. The tradition” is interpreted to 
mean ejaculation by way of carnal desire. Thereafter, what is given con- 
sideration, according to Abii Hanifah and Muhammad (God bless them), 
is the separation of semen from its location due to carnal desire, while 
Abt Yusuf (God bless him) considers, in addition, its emergence too by 
considering emergence through separation (from the organ),”* because 
bathing is linked to both factors. According to them, as it has become 
obligatory from one aspect (separation and not gushing forth) precau- 
tion lies in making it obligatory. 


It is recorded by all the sound compilations, except al-Bukhari. It is, however, a 
khabar wāhid. Al-‘Ayni, vol. 1, 323; al-Zayla'ī, vol. 1, 80. 

He mentions this to counter the report from Abū Hanīfah (God bless him) trans- 
mitted by al-Hasan (God bless him) about the obligation of wetting and squeezing the 
hair three times. Al-‘Ayni, vol. 1, 323. 

”Al-“Ayni points to an objection that may be raised about desire in a state of sleep. 


How then has the Author stipulated this as a condition he asks. He maintains that anal- i 


Ogy dictates that this should not be a condition, however, the jurists have stipulated it, 
on the basis of istihsān. Al-‘Ayni, vol. 1, 325. Reyes 

"It is recorded by Muslim and Abū Dawid. Al-‘Ayni, vol. 1, 326; al-Zayla p 
80—81. <. FEE 
That is, “Water is from water” 


"The emergence of semen with carnal desire in addition to ejacula 
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And the meeting of the private parts without discharge, due to the 
words of the Prophet (God bless him and grant him peace), “When the 
private parts meet and the penis (glans) disappears, bathing becomes 
obligatory irrespective of discharge,” and also because it (intercourse) 
is the cause of discharge and his organ has disappeared from vision, Fur- 
ther, discharge is sometimes not found due to the lack of seminal fluid 
thus, penetration is taken as its substitute, Likewise, the insertion of the 
organ into the rectum due to the completion of the cause, In this case, it is 
made obligatory for the passive party due to precaution, as distinguished 
from the case of a beast and what cannot be treated as a sexual opening, 
because causation is not complete. 


He said: And in the case of menstruation, due to the words of the 
Exalted, “Till they are clean,7* and likewise due to postnatal bleeding, 
on the basis of ijma‘ (consensus). 


He said: The Prophet (God bless him and grant him peace) pre- 
scribed” the practice of bathing for jumu'ah, the two ‘id celebrations, 
the day of ‘Arafah and the ritual state of thram. He specifically mentioned 
required practice, although it is said that these four are merely recom- 
mended (mustahabb). Muhammad (God bless him) called bathing on the 
day of jumu'ah a hasan (good) act in his Kitab al-Asl. Malik (God bless 
him) said that it is obligatory due to the words of the Prophet (God bless 
him and grant him peace), “He who comes for jumu'ah must bathe.” 
Our evidence is the saying of the Prophet (God bless him and grant 
him peace), “If a person performs wudū' (minor ablution) on the day 
of jumu'ah then it is well and good, but if he bathes it is better.”*' On the 
basis of this tradition we interpret the one adduced by Malik as conveying 


7It is recorded by ‘Abd Allah ibn Wahb in his Musnad. The tradition is da'if. AJ Ayah 
vol. 1, 334; al-Zayla'ī, vol. 1, 84. 

Qur'an 2:222 

"There are sound traditions in the Salih compilations about bathing for thes 
sions, 
*The tradition has been recorded by al-Bukhari, Muslim, al-Tirmidhī and Ibn 
Majah, It is considered a sound tradition. Al-'Aynī, vol. 1, 339; al-Zayla'ī, vol, 1, 86. ih 

“This is a sound tradition related from seven Companions (God be pleased WI 
them). It is recorded by Aba Dawid, al-Tirmidhi and al-Nasā'ī in different versions: 
Al-‘Ayni, vol. 1, 340; al-Zayla'ī, vol. 1, 88. 
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Chapter 3 


Water With Which Minor Ablution (Wudū') is 
Permitted and That With Which it is not 


Purification from ritual impurities’ is permitted with rain water? (water 
from the sky),* lakes/ravines, springs, wells and rivers due to the words 
of the Exalted, “And We send down pure water from the sky,” and also 
due to the words of the Prophet (God bless him and grant him peace), 
“Water is pure and is not rendered impure by anything,’ except a thing 
that alters its colour, taste or smell.”* In addition there are the words of 
the Prophet(God bless him and grant him peace) with respect to a river, 
“Its water is pure and the dead things in it are permissible” The term 
water in its unqualified (absolute) sense includes these waters. 


'Ahdāth (p. of hadath) as distinguished from najasah or real impurity. 
*See al-Kasani, Badā'i' al-Sanā'i', vol. 1, 65, for the permissibility of wudū” with snow. 
>The words “water from the sky” are used to highlight the words used in the Qur'an, 
as such water has been called pure. 
4Our'ān 25:48 
‘Water is classified into three types: running water, stationary water and water of 
wells. According to the jurists, the tradition about the alteration of its “colour, taste and 
ae applies to running water. It should also apply to a very large pond of water as 
well. 
*The tradition is not established with these words, however, a very similar tradition 
been recorded by Ibn Mājah as well as others. Al-‘Ayni, vol. 1, 353; al-Zayla‘, vol. 1, 
4. 
"This tradition has been related from eight Companions (God be pleased with 
them). It is recorded by al-Tirmidhi, al-Nasā'ī, Ibn Majah and others. Al-‘Ayni, vol. 1, 
355; al-Zaylafī, vol. 1, 95. 
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He said: It is not permitted with what is squeezed out of a tree or 
fruit, for it is not absolute water. The command in the absence of abso- 
lute water is transferred to tayammum (substitute ablution with clean 
earth).* The duty with respect to the four limbs is that of ritual obedi- 
ence, therefore it cannot be extended to what is not explicitly mentioned 
in the text.? As for water that trickles from vines, it is permitted to per- 
form wudi’ with it because it is water that emerges without treatment, 
It is mentioned by Abū Yūsuf in his Jawami‘ and in the Book” there is a 
hint about it where squeezing is stipulated. 

He said: It is not permitted with water whose characteristics” are 
overshadowed by something else and that moves it out of its natural 
state, like beverages, vinegar, legume soup, broth, rosewater and tinc- 
ture. The reason is that these cannot be called absolute water. The mean- 
ing of legume soup and others is water that has been altered by cooking. 
If it is altered without cooking, wudū” is permitted with it. 

He said: Purification is permitted with water in which something 
pure has been mixed and has altered one of its properties, like flood 
water, and water in which milk, saffron, soap or (saltwort) has been 
mixed. The Shaykh, the Imam, said: In al-Mukhtasar (by al-Oudūrī) he 
has deemed tincture similar to broth, while it is reported from Abū Yusuf 
(God bless him) that it is similar to saffron water, and this is correct. This 
is what al-Natifi and Imam al-Sarakhsī have preferred. Al-Shāfi'ī (God 
bless him) said that it is not permitted to perform wudū' with saffron 
water and what resembles it, that is, things that are not in the category of 


The word “washing (ghas!)” in the verse of ablution is understood to mean washing 
with water. Further, in the verse of tayammum, the words used are “when you do not 
find water.” Accordingly, purification is to be undertaken with water and not other lig- 
uids like vinegar, juice and milk. Water is considered to be of two types: absolute water 
and qualified water. Absolute water is one that comes to mind when the term “water 
is mentioned, like the water of rivers, springs, wells and water of the sky. Qualified or 
restricted water is one that does not come to mind when the term “water” is men- 
tioned. When absolute water is not found, the command for purification is transferred 
to tayammum. 

"It may be said that even when water is not absolute water, it may still have the 
property of removing actual impurities, therefore, it should be linked with absolute 
water and used for purification. The response to this claim is that purification for the 
four limbs is a matter of ritual obedience and cannot be rationalised, therefore, the 
purifying medium will be confined to that mentioned in the texts—absolute water, 

"Mukhtasar al-Oudūrī. 


u . > eae 
Colour, taste and smell, as mentioned in the tradition above. 
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soil, because it is restricted water (not absolute). Notice that it is called 
saffron water as distinguished from constituents of the soil, because water 
is usually not free of such constituents. Our argument is that the term 
water is still valid in the absolute sense. Do you not see that a new name 
has not been separately assigned to it, and attributing it to saffron is like 
attributing it to a well or spring. The reason is that mixing in small quan- 
tities is not taken into account due to the impossibility of avoiding it as 
in the case of the constituents of the soil. Thus, the predominant element 
is given consideration. The predominance is due to the constituents and 
not colour, which is correct. 

If it is altered by cooking after something is mixed with it then ablu- 
tion is not permitted with it, as it no longer conforms to “water descend- 
ing from the sky” for the fire has altered it, unless something is cooked 
in it that is intended to enhance its purity, like saltwort and other things. 
The deceased is usually bathed with water in which sidr has been boiled. 
This is what the sunnah has laid down,” unless the thing comes to dom- 
inate the water and it becomes like a mush (of barley) to which the term 
water no longer applies. 

Wudū' is not permitted with any type of water in which an impurity 
has fallen, whether this impurity is less or more.'* Malik (God bless him) 
said that it is permitted as long as one of the properties of water has not 
been altered, and this is on the basis of what we have narrated. Al-Shāfiī 
(God bless him) said that it is permitted as long as the quantity of water 
is up to two qullahs due to the words of the Prophet (God bless him and 
grant him peace), “When the quantity of water reaches two gullahs it does 
not bear the impurity.” We rely upon the tradition about the person 
waking up from sleep” as well as the words of the Prophet (God bless 
him and grant him peace), “No one should ever urinate in water that is 
stationary nor wash major impurity (janābah) in it” without making 


es 
“Thus, according to Imam al-Shafi'i (God bless him) such water is not absolute 
water, According to the Hanafis it is. 


vs this al-‘Ayni says: God knows best. 

Less or more.” This is directed against [mam Malik’s view that if it is more and 
t the Properties of water, wudit’ is not permitted with it. 
_' This is a sound tradition recorded by Abū Dāwūd, al-Tirmidhī, al-Nasā'ī and ibn 
Majah. Al-Aynī, vol. 1, 370; al-Zayla‘, vol. 1, 104. 

kis is the tradition about washing of the hands. Al-Zayla'ī, vol. 1, 2. 

Īt is recorded by Abū Dāwūd with these words and by Ibn Mājah from Abū 

Hurayrah (God be pleased with him). Al-‘Ayni, vol. 1, 371; al-Zayla'ī, vol. 1, n2. 


alters 
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(about the properties of water). The tradition that Malik 
(God bless him) has narrated was laid down in the case of bir buda‘ah," 
but its water used to flow into orchards. The tradition narrated by al- 
Shāfi ī (God bless him) has been deemed da‘if by Abū Dawūd' and (we 
interpret it to mean) that the water is weakened through the burden of 


a distinction 


impurity, PF l 

When an impurity falls into running water, it is permitted to per- 
form wudū” with it if the effect of the impurity is not noticeable, because 
it does not remain due to the flow of water. The effect is noticeable in 
smell, taste or colour, Running water is one that is not used repeatedly” 
or it is said: water that can carry away a straw. 

When impurity falls in the water at one edge ofa large pond in which 
movement of water at one end does not cause a corresponding move- 
ment at the other, it is permitted to perform wudū” at the other edge, 
because it is evident that the impurity has not reached the other end. The 
reason is that the effect of movement (of water) is swifter in reaching than 
the effect of the impurity. Thereafter, it is reported from Abū Hanifah 
(God bless him) that the movement to be considered is that caused by 
bathing, which is also the opinion of Abū Yusuf (God bless him). It is 
also reported from him (Abu Hanifah) that the movement caused is with 
the hand. From Muhammad (God bless him) it is reported that the move- 
ment considered is caused by performing ablution (wudū'). The basis for 
the first view is that the need for bathing in ponds is more acute than 
that for performing ablution. Some jurists have estimated such a pond 
through its expanse that should be ten dhirā' used for kirbas (cotton fab- 
ric) (seven musht or fourteen fingers, .65 metres) by ten dhirā' to create 
ease for the people and the fatwa upholds this. The depth considered for 
this is that it should be so much that the soil at the bottom is not revealed 
when water is scooped up with two hands, and this is the correct view. 
The statement in the Book that ablution is permitted at the other edge is 
to indicate that the edge where the filth has fallen has become impure. It is 
reported from Abū Yūsuf (God bless him) that this edge does not become 


"The tradition is: Water is pure and nothing can render it impure. Al-Zaylā'ī, vol. 1, 
113, 
“It appears that this is not the well known Aba Dawid. Al-‘Ayni, vol. 1, 378- 


a rā 
“That is, if he scoops up water once, it will not be the same water when he does 
next, 
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impure either, except by the appearance of the effect of the impurity, as 
in the case of running water. 


He said: The death in water of a thing that does not have blood flow- 
ing through its body does not render the water impure, as in the case of 
a mosquito, fly, wasp, scorpion or the like. According to al-Shafi'l (God 
bless him) it does not pollute it. The reason is that when the prohibition is 
not due to reverence for the thing,” it becomes a sign of impurity as dis- 
tinguished from larva in a honey-comb or fruit worms, because necessity 
intervenes here. We rely on the words of the Prophet (God bless him and 
grant him peace), "This is what is lawful for eating, drinking and for per- 
forming ablution.”** The reason is that the thing rendering water impure 
is the mixing of flowing blood with its constituents at the time of death; 
even the slaughtered animal becomes lawful due to the absence of blood 
in it, and these things have no blood in them. Further, the prohibition of 
a thing does not necessarily give rise to impurity, as in the case of mud. 


The death in water of a thing that lives in it does not pollute it, like 
a fish, frog or crab/lobster. Al-Shāfi'ī (God bless him) said that it does 
pollute it, except for fish, on the basis of the preceding discussion. Our 
evidence is that it died in its place of abode, thus it should not be assigned 
the rule of impurity like the egg turning into blood for there is no blood 
in such things; warm-blooded things do not reside in water, and in reality, 
it is blood that is impure. It is said that when these things die out of water 
(and then fall into water), then things other than fish, pollute it due to the 
absence of the place of abode. It is also said that they do not pollute it due 
to the absence of blood, and this is the correct view. A frog living in water 
or on land has the same rule. It is said that a land frog does pollute due 
to the presence of blood and absence of the place of abode. A thing that 
lives in water is one that is born there and its habitation is in the water. A 
creature that lives in water, but is not born in it, does pollute the water.” 


ī) . 
As in the case of man. 


aoe tradition is related by Salman al-farisi (God be pleased with him). It is reported 
Y al-Dā rgutnī. This tradition has been deemed da'īf by the scholars, however, al-‘Ayni 
es that a tradition from Maymūnah (God be pleased with her) supports it. Al- 
ms Yol, 1, 389; al-Zayla'ī, vol. 1, 11 415. 
For the reason given above. 
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sly used water does not purify ritual impurities, 
Malik and al-Shafi'i (God bless them both) disagree. They maintain that 

=r is something that purifies another thing time and again as in qut 
tuhūr is = in and again). Zufar (God bless him) said, and it is also one 
(cutting g al-Shāfi ī (God bless him) that if the water has been used 
arā for minor ablution (wudū”) then it is tuhūr, but if it is used for 
a i] of actual impurity, then it is tāhir (one that purīfies Once) 
and not tuhūr (one that purifies again and again). The reason is that the 
limbs (of ablution) are clean in actual fact and taking this into account 
the water used should be tāhir, but the limbs are impure in the legal sense 
and taking this into account the water used should be impure. We, there. 
fore, upheld the absence of tuhuriyyah and the subsistence of tahārah in 
practice taking both comparisons into account, Muhammad (God bless 
him) said, and it is also narrated from Abu Hanifah (God bless him) that 
it is tāhir and not tuhūr. The reason is that the meeting of a pure thing 
with a pure thing does not give rise to impurity, however,(through such 
meeting) an act of attaining nearness to God has been performed with it 
and this alters its attributes as in the case of wealth of sadagah (zakāt). 
Abū Hanifah and Abū Yasuf (God bless them both) said that such water 


is impure due to the words of the Prophet (God bless him and grant him 
nate in stationary water.” Further, it is 


He said: Previou 


peace), “None of you should uri re 
water with which legal impurity has been removed and it is to be treated 


(legally) as water with which actual impurity has been removed, There- 
after, in a narration of al-Hasan from Abū Hanifah (God bless him) tt 
aring an enhanced impurity when judged on the basis of 
water used for removing actual (physical) impurity. In a narration by 
Abū Yūsuf from him (Abū Hanifah) (God bless them both) he main- 
tained that it is impure, bearing light impurity, as there is a disagreement 
about it. , 
He said; Previously used water is water with which ritual impurity 
(hadath) has been removed or that has been used on the body by way K 
attaining nearness to God. He (the Author) (God be pleased with = 
said: This is so according to Abū Yasuf (God bless him) and it 1s F 4 
that it is Abū Hanīfah's view as well (God blēss him). Muhammad (Go 


is impure be 


EE līga Mutes onde reta, : st urifi: 
*Ahdāth. Used water may remove actual impurities, yet it is impure for ritual P 


cation. be please 
“It is recorded by Abū Dāwūd and Ibn Mājah from Abū Hurayrah (God be p 


with him), Al-Zayla'ī, vol. 1, 112. 
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bless him) said: It does not become used except by the undertaking of 
the act of nearness to God, because it becomes used by the transference 
of the impurity of sins to it and such sins are removed through an act of 
nearness to God. Abū Yusuf (God bless him) says that the discharge of a 

definitive obligation is effective here as well. Thus, the pollution occurs 
due to both factors. When does the water actually become used? The cor- 

rect view is that as soon as it separates from the body it becomes used. 

The reason is that the suspension of the rule of being used prior to sepa- 

ration is due to necessity and there is no such necessity once it separates.** 

If a person with major ablution immerses himself into the well in search 

of the bucket then according to Abū Yūsuf (God bless him) this person 

retains his state of impurity due to the absence of “pouring?” which is a 

condition in his view for discharging the obligation, and the water retains 

its state (of purity) as well due to the absence of both factors. According to 

Muhammad (God bless him) both are pure: the person due to the non- 

stipulation of pouring and the water due to the absence of the resolve 

(niyyah) of attaining nearness to God. According to Abū Hanifah (God 

bless him) both are impure: the water due to the discharge of the obliga- 

tion in part upon the first contact (of the water with the body) and the 

person due to the continuing impurity of the remaining limbs, It is also 

said that in his view the person retains impurity due to the impurity of 
the used water. It is further reported from him that the person is pure, 

because the water is not assigned the rule of being used prior to separa- 

tion (from the body). This is the most compatible narration from him 
(the Imām).** 

He said: Each (part of the) fresh skin that is subjected to tanning 
becomes pure and it is permitted to pray in it (by wearing it) and to per- 
form wudū” with it (when used as a buckēt or scoop), except for pigskin 
and the skin ofa human, due to the words of the Prophet (God bless him 


MP 
rūsi the water should become impure as it moves along the limb, a small 
puri Frida a time, even before separating from the body. As such a rule would make 
impure os impossible, following the Hanafi rules, necessity requires that it be deemed 
Sis Shaf i separates from the body. This logical problem is not faced if the Maliki 
ienas tes e is followed as far as ablution is concerned, however, the question will 
or smell? it a does this water become impure, if ever, Till a change in its colour, taste 
For ime lead to the quesiton: Is hadath impurity in reality? 
Becay nia . 
se of the Imam’s rule of creating ease for the Muslims (al-‘Ayni). Compare it 


with the i 
Previous sentence, “impurity of the water used.” 
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and grant him peace), “Any skin that is tanned becomes pure” This tra- 
dition, due to its generality, acts as a proof against Malik (God bless him) 
in the case of the skin of a carcass (maytah) It is not to be opposed 
by the prohibition laid down about benefiting from carrion, in the case 
of its skin. That evidence is in the words of the Prophet (God bless him 
and grant him peace), “Do not benefit from the ihab of a carcass? The 
reason is that ihāb is the name of all skins that are not tanned. The tra- 
dition also works as proof against al-Shāfi'ī (God bless him) in the case 
of a dog; the dog is not impure in itself. Do you not see that it is used 
for guarding and for hunting, as against a pig, which is impure in itself 
(in its essence) because the pronoun in the words of the Exalted, “It is 
filth” refers to it due to proximity (of reference). The prohibition of 
benefiting from the parts of a human being is due to his high status (out 
of reverence). Thus, these two skins are excluded from (the implication 
of) what we have narrated. Further, what prevents decay and decompo- 
sition is tanning even when the skins are dried in the sun or treated with 
soil, because the objective has been achieved by it and it is not compre- 
hensible to impose further conditions. Thereafter, the animal whose skin 
is purified through tanning becomes pure through slaughter as that per- 
forms the function of tanning in the removal of wet (moist) impurities. 


Likewise, its meat becomes pure, and this is the sound view, even though 
it is not edible.” 


He said: The hair of a carcass (maytah) and its bones are pure. Al- 
Shāfi'ī (God bless him) said that these are impure as they are the con- 
stituent parts of the maytah. We maintain that there is no life in them 


The tradition has been related from Ibn ‘Umar and Ibn ‘Abbas (God be pleased 
with them), by al-Nasā'ī, al-Tirmidhī, Ibn Mājah as well as al-Dār'gutnī. The tradition 
from Ibn “Umar (God be pleased with both) has been termed hasan sahih. Al-Zayla'ts 
vol. 1, 116, 


He maintains that it is not permitted to pray on it nor to benefit from it even when 
it is tanned, with the exception of cold-blooded things. 


*It is recorded by the compilers of the four Sunan. Al-Tirmidhi calls it hasan. Al- 
Zayla't, vol. 1, 120, 


Quran 6:145 


, ®Masha’ikh, Some have maintained that only the skin is purified and not the meat. It 
1s to counter this view that the Author has made the statement. It is not clear, howevel 
what use can be made of such meat (usable in medicines perhaps). Some commentators 
of al-Hidayah maintain that the leftover of the animal is impure and this indicates the 

impurity of the meat. In other words, they uphold the view of the Masha’ikh. 
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for which reason no pain is felt when they are cut. Thus, death does not 
affect them for death is the departing of life. 

The hair of a human being and his bones are pure. Al-Shafi'i said that 
they are impure, because it is not permitted to benefit from them nor is it 
permitted to sell them. Our argument is that not benefitting from them 


or selling them is due to the high status of man and does not indicate 
impurity. God knows best. 


3.1 ON WELLS 


If some impurity falls in a well its water will be drawn out, and the 
drawing out of water that is present in it is its purification, due to the 
consensus (ijrnā') of the ancestors. The issues of wells are based upon the 
adoption of reports and not analogy.*4 

If one or two droppings of camels or goats fall in it, they do not pol- 
lute the water on the basis of istihsān. Analogy would imply that it is 
polluted due to the falling of impurity in a small quantity of water. The 
basis for istihsān is that the mouths of wells in open country are not cov- 
ered and cattle drop their dung around them and these are cast into the 
wells by the wind. A small amount is, therefore, ignored due to necessity 
though there is no necessity in excessive quantities. Excessive quantity is 
what one looking at it considers excessive as reported from Abū Hanifah 
(God bless him) and this is the view relied upon. There is no difference 
between moist and dry, formed or broken, faeces (of horses or mules), 
dung and droppings, because necessity covers all of them. In the case of a 
goat that excretes a dropping or two in the milk utensil, it is said that the 
droppings are cast out and the milk may be consumed due to necessity. A 
small quantity in the utensil itself, however, is not waived due to the lack 
of necessity. It is reported from Aba Hanifah (God bless him) that it is 
the same as a well with respect to a dropping or two. 

If pigeon or sparrow droppings” fall in the water, it is not polluted. 
Al-Shāfi'ī (God bless him) disagrees and maintains that they become 
putrid and decompose and become like the droppings of chicken. We 
rely on the consensus (ijmā') of the Muslims on the accommodation of 


“Analogy would dictate that if an impurity falls in a small quantity of water it should 
not be deemed pure, or it should not be deemed impure at all, like running water. 
They are not impure according to the Hanafis. 


| 
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e laying down of the command?* for keep- 


in mosques pg raga A do not turn smelly and putrid, 


; A ite 
pigeon clean. Their 


ing the mosques 


ne li dge. 

are more like slu | 

but are pates in it? the entire water 15 to be drawn out accord- 
If a goat urini 


i d Aba Yūsuf (God bless them both). Muhammad 
IRE key! ist the water is not to be drawn, unless the urine 
(Gothasi mi tā ; as compared to the water and it moves out of the 
ones ea PED ater. The principle in this is that the urine of an 
atego ot DRFA baea is pure in his (Muhammad’s) view,3 
ae Maden? He relies on the evidence that “the Prophet 
but is impure im a rant him peace) ordered the ‘Urniyyin to drink the 
aie "ts a ` wal as their milk”*" The two jurists rely on the words 
sao (Goi bless him and grant him peace), “Maintain cleanli- 
of the Prophet ine, because most of the torments of the grave are due to 
ce Sea ieee is no detail (for the type of urine). Further it becomes 
AAS ķi osed, and becomes like the urine ofthings whose meat 
dis med The interpretation of the text he narrates is that the 
eh sēdi i him and grant him peace) knew by way of revelation 
ARAE a their Nae was in such urine.” Further, according 
e cane (God bless him) the urine of halāl animals, and of other 
aoe is not consumed for medicinal purposes, because piens < ka 
certainty about there being a ane in Se a eiāgā kdes ri 
ibition is not proper. According to ADU „il 

EA for medicināl usē due to the (narrated) case, while Aigas 
to Muhammad (God bless him) it is permitted for medicinal and 0 


purposes due to its purity in his view. 


Se i ‘ ū Dawid, 
Jt is related from ‘A’ishah (God be pleased with her) and is recorded by Abū 
al-Tirmidhi and Ibn Mājah. Al-Zayla'ī, vol. 1, 122. 
The water of the well. : siti ce nrēsēīīt 
*It can, therefore, be compared to ablution with water in which some milks pF 
When the milk becomes predominant, the rule will change. 
Even if a drop falls in the water, it becomes impure. i: 
+ d comp! 
“Agreed upon by al-Bukhārī and Muslim, and recorded by all the six sound 
lations. Al-Zayla’i, vol. i, 123. -outnh 
“It is reported from three Companions (God be pleased with them) by al-Dar q": 
Al-Zayla’, vol, 1, 128. pee 
“Further, he knew that they would become apostates, and the issue of imp 
the unbelievers has no persuasive force. 


ty for 
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He said: If a mouse, sparrow (female), robin, black sparrow (long 
tailed) or a large lizard die in it, then between twenty to thirty buckets of 
water is to be drawn from it depending on the small or large size of the 
bucket, This is done after the extraction of the mouse, due to the tradition 
of Anas (God be pleased with him). He said about the mouse: "If it dies 
in a well, it is to be removed at once and twenty buckets of water are to 
be drawn from the well."** Sparrows and birds like them are equivalent to 
a mouse in body size, therefore they take the same rule. Twenty buckets 
are to be drawn by way of obligation, while thirty (remaining ten) are to 
be drawn by way of recommendation. 

He said: If a pigeon or something similar to it (in size), like a chicken 
ora cat, dies in it, between forty or sixty buckets of water are drawn from 
it. In al-Jami‘ al-Saghir the number is forty or fifty, and this is preferred, 
due to what has been related from Abii Sa‘id al-Khudri (God be pleased 
with him) and he said about a chicken: “If it dies in a well, forty buckets 
of water are to be drawn from it.” This statement is for elaboration of 
the obligation, while fifty are by way of recommendation. Thereafter, for 
each well, the bucket to be accepted is that by means of which water is 
drawn from the well. It is also said that it is a bucket that holds one sā' 
of water. If water is drawn from it with a huge bucket used once to draw 
twenty buckets, it is permitted due to the attainment of the objective.* 

He said: If a goat, dog or human dies in it,” the entire water present 
in it is to be drawn out of it. The reason is that Ibn ‘Abbas and Ibn Zubayr 
(God be pleased with them) gave the decision to draw out the entire water 
when a zinji died in the well of Zam Zam.** 

Ifan animal becomes bloated in it, or bursts after becoming bloated, 
the entire water is to be drawn out irrespective of the animal being large 
or small, due to the spreading of wet matter in the constituents of water. 


"This tradition is not recorded in any of the well known compilations, It is actually 
an athar (report) from Anas (God be pleased with him) reported by al-Tahawi (God 
bless him), Al-‘Ayni, vol. 1, 448. 


“This report is also attributed to al-Tahawi (Gad bless him) like the previous report. 
Al-Aynī, vol, 1, 451. jan 
att 's reported by al-Hasan from Aba Hanifah (God bless him). 
. Chat is, the quantity fixed for it by the text. , 
Except for a dog, and a swine, nothing is to be done if the animal is taken out alive. 
Thereafter, the issue will be whether the animal drank from the water, in which case the 
k Sof the leftover of the animal will be taken into account. 
According to some commentators, these reports are recorded by al-Dār'gutnī. 
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cino as the source and it is not possible to 

He said: If the vee ir ald draw out the quantity of water 
draw out all the water, TERT knowing this is to dig a pit similar to 
it holds (at ons tash a and to pour the drawn water tn It till such time 
the water level of ārā 4 wav is to immerse a cane in itand to place a mark 
anit Urke 5 herent, ten buckets, for example, are drawn from 
TIKE nAn E i iersed in it once again to note the reduction in 
it with the cane beng pa? to be drawn out for each similar segment 
the level, Ten mor s ‘oth methods are reported from Abū Yūsuf 
for the rest oj ri sie naiiai (God bless him) it is reported that 
(God bless him). From ` EBEA A ONETO Ye 
ķā podred rā pacts z i Ke witnessed in his land.** From Abū Hanifah 
le beled m em mk respite in al-Jāmi' al-Saghir for such a well that 
(God bless hm ill (pure) water becomes predominant, but he did 
besi w g shh t = in any way as is his practice.” It is said that 
ok (a i oo ho have expertise in matters of water, is to be 
the view of two persons, who have e pi ta 
adopted, and this view is more compatible with fah i 

He said: If the people find a mouse or something other than that in 
the well and it is not known when it fell in it, nor has it become bloated 
or burst after bloating, they should repeat the prayers of one day and 
one night, if they performed wudū” (minor ablution) eit water, 
and they should wash everything that came into contact with its water. 
If the thing has become bloated or burst thereafter, they should vea 
the prayers of three days and three nights. This is the rule according 
to Abū Hanifah (God bless him) while the two disciples said that they 
are under no obligation to repeat any prayer until they can verify when 
the animal fell in the well. The reason is that certainty is not done away 
with doubt,» and it becomes like the case of a person who sees impurity 
on his dress, but does not know when it was soiled. According to Abu 
Hanīfah (God bless him) death here has an apparent cause and that is the 


“Baghdad. The wells of Baghdad did not hold in excess of three buckets. — es 

"That is, he used to leave such things to the discretion of the persons facing 
problem. -nals 

“As it conforms with what the Qur’an prescribes in the case of valuation of SEE 
hunted in the state of ihram. The award is to be made by two persons possessing ‘ada ši 

*This is a gā'idah usūliyyah that is employed for the legal interpretation of facts 
cases of doubt. 


*In which case he is under no obligation to repeat any of the previous prayers- 
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animal's falling into the water.“ The rule thus 
becoming bloated, decomposing in it, is an evidence of the p 
time, therefore, it is to be limited by three 

ing and decomposition is evidence of proxi 
we limited it with one day and one night.” The reason is that what is less 
than this cannot be ascertained. As for the issue of impurity (soiling the 
dress), it is stated by (Mansūr al-Rāzī) al-Mu‘alla7 that this too js dis- 
puted. Accordingly, it is estimated as three for dried up impurity and one 
day for relatively fresh impurity. If it is conceded (that there is no dis- 
agreement), then, the dress is in his sight most of the time, while the well 
is out of his sight. Thus, the two are distinguished. 


turns on this, except that 
assage of 
The non-existence of bloat- 
mity with respect to time and 


3.2 LEFTOVER (WATER) AND OTHER FLuips 


The sweat of each (living) thing is assigned the legal rule on the basis 
of its leftover (saliva infected water)* The reason is that they are both 


generated from its flesh, thus, one will take the rule of its companion 
fluid, 


He said: The leftover (water) of a human being” and that of an ani- 
mal whose meat is eaten” is pure,” because what is mixed with it is the 
saliva, and this is born from meat that is pure, thus, it is pure. In this 


SS =. 
"The prima facie cause of death will be taken into account and that is death by falling 
into water. 


*When he leaves such matters to the discretion of those facing the problem, why 
should the limit of three be imposed here? 

"As they form a single unit of time with respect to obligations. 

Student of Abū Yūsuf. 

This is what is called ģiyās ma‘ al-fariq or analogy with a distinction, and is con- 
aacred weak or defective analogy, therefore, the rule of one cannot be applied to the 
other. 

Leftovers are four, according to the Hanafis: (1) Pure, like the leftover of a human 
being; (2) Disapproved (makrith), like the leftover of a cat; (3) Impure, like the leftover 
of swine; and (4) Suspicious (mashkūk), like the leftover of a donkey. 

“The exception to purity is the case where the person has consumed wine (khamr). 

“The exception are those camels and cows that feed on garbage. 


“The body of a human being is pure, however, it is not consumed due to reverence 
for the high status of man, 


Book L PURIFICATION 


ALHidayah 
38 
uded persons with major 
an unbeliever“ 


impurity (junub), ® the 
response (rule) are ind f 
ating woman" an i l 
ait ee impure, The utensil that it has licked 
The leftover (water) of a dog IS impute: "the Prophet (God bless 
i hed thrice due to the words of the Prophet (ku $6 
» washe var 4: eae 
mrs zi =, him peace) “The utensil licked by a dog is to be washed 
i š és Š wy A > or 4 
os ie rā tongue has contāct with the water and not the pater, thus, 
> " Q , "a Q = ie 
jE utensil has become impure the water must be more so. | iis tradi 
i conveys impurity and the number of washings. It is a proof against 
al Shāfi'ī (God bless him) with respect to the stipulation of seven times,” 
- (i a ! i rt rk l 
F rther, a thing polluted by its urine 15 cleaned thrice, therefore, treat- 
: ti -Jasser is better. The command laid down about 
ing what it has left over as lesser is better. maiks 
washing seven times is to be interpreted as a command issued in the early 


stages of Islam.” 


The leftover of a pig is impure, because it is impure in its essence 
according to what has preceded. 


The leftover of predators” is impure with al-Shāfi'ī (God bless him) 
disagreeing” with the exception of swine and dogs, because their meat is 
impure, and it is from this that their saliva is emitted, being the effective 
factor in this category. 


The leftover of a cat is pure though disapproved (makrūli), Accord- 
ing to Abū Yūsuf (God bless him) it is not even disapproved,” because 


"The impurity of janabah is legal and not real. Legal impurity, according to 
Muhammad (God bless him), does not make the water impure, unless an act of attain- 
ing nearness to God is intended, 

"A tradition indicates that the leftover of a menstrūātiny woman is pure. 

"The unbeliever is a human being, 

Why še eal. . — 

F U is related from Abū Hurayrah (God be pleased with him) and is recorded by 

a Dar'quyni, Al-Zayla'i, vol, 1, 130; al-‘Ayni, vol. 1, 470, 

[i Wis recorded by all the sound compilations, Al-Zayla‘i, vol. 1, 132; al-"Aynī, vol. 1. 
74. 


“According to dl-Shāfiī (God bless him), even this ne 
The same applies to the blood of a dog, in his view. 


by PE 
„That 's, U stands abrogated by later traditions, 
b Like a lion or tiger. 
"Because it is the | 
and tanning, 


"This is also al-Shahi'i’s View. 


eds to be washed seven Limes. 


eftover of an ani : 
er of an animal whose skin becomes pure through slaughter 
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the Prophet (God bless him and grant him peace) used to lower the uten- 

sil to a cat, then drink from it, and perform wudii’ with it” The other 

two jurists (the mam and his disciple) rely on the saying of the Prophet 

(God bless him and grant him peace), “The cat is a predator?” asserting 

thut (he purpose of these words is the elaboration of the legal rule and not 

the nature of the cat and its form, except that the impurity was annulled 

due to the underlying cause of circumambulation’’ leaving behind disap- 
proval, The tradition he has narrated is interpreted to apply to the period 
prior to the prohibition, Thereafter, it is said that its disapproval is due 
to the prohibition of its meat,’ and it is said that it is due to the lack 
of its abstaining from impure things.” This argument points to miti- 
gated disapproval (tanzīh)”* whereas the first comes closer to prohibition 
(enhanced disapproval). If it eats a mouse and then immediately drinks 
water, the water becomes impure, unless it waits for some time, washing 
its mouth with its saliva. The exception” is available through the views 
of Abu Hanifah and Aba Yusuf (God bless them). The consideration of 
pouring will be waived on the basis of necessity.*” 

The leftover of a stray chicken is makrūh (disapproved) as it rum- 
mages through filth.” If it is confined so that the beak does not reach 
what is below its feet, it is not considered disapproved as it is restrained 
from rummaging (through garbage).** 

Likewise the leftover of scavenger birds” for they consume dead 
things and thus resemble the stray chicken. It is related from Abū Yūsuf 


Mit is related from 'Ā'ishah (God be pleased with her) and is recorded by al- 
Dār'gutnī, Al-Zayla'ī, vol. 1, 133; al-"Aynī, vol. 1, 482. 

"lt is recorded by al-Hākim in al-Mustadrak, and he called it sahīh. Al-Zayla'i, vol, 1, 
134; al-"Aynī, vol. 1, 483. 

"is recorded by the compilers of the four Sunan. Al-Tirmidhi calls it hasan sahil. 
Al-Zayla’, vol.1, 136; al-‘Ayni, vol. 1, 484. 

7" Al-Tahāwī's view. 

7Al-Karkhī's view, 


te še kai Aa A P m 
It is said that this is the correct view, because it comes closer to the transmitted 
reports, 


“The exception of waiting for some time, 


‘i Pouring of water over the impure area as compared to licking, 

a Thrown out by the people. 

“A question that should be raised with respect to chicken, at another location, is 
Whether the chicken feed prepared from blood and other ingredients and fed to chicken 
makes them makrūh for consumption. 


That is, their leftover is disapproved like that of stray chicken feeding on filth. 
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se ‘dis restrained and the owner knows 
(God bless plpa ee m disapproved, The karned schol- 
es: vasha’ith) have preferred this report on the basis of istthsan.” 
ars pa fover of creatures that inhabit houses like snakes and mice is 
i pee because the prohibition of their meat leads to the impurity 
st hei efine, unless where the ruling of impurity Is dropped due 10 
the underlying cause of circumambulation leaving behind (impie) dis- 
approval; and the reference here is to the ‘illah (cause) in the case of the 


cat. 
He said: The leftover of a donkey, and a mule, is suspect. It is said 
that the suspicion is about its purity. The reason is that if such leftover 
is pure the water would have the ability to purify as long as the saliva 
does not come to dominate the water. It 1s also said that the suspicion is 
about the purifying capacity of the water. The reason is that if the wor- 
shipper is (later) able to find absolute water, he is under no obligation to 
wash his head.” Likewise, its milk is pure,” even though it is not con- 
sumed, and its sweat does not prevent the permissibility of prayer"? even 
when it flows copiously. The same is the status of its leftover, and this is 
the sound view. A statement of Muhammad (God bless him) is reported 
about its purity.” The basis of suspicion is the conflict of evidences (adil- 
lah)*' about its permissibility and prohibition or due to the disagreement 
of the Companions (God be pleased with them)” about its impurity and 


M And issued a fatwa to this effect. 

*5The same attributes can be found in a dog, that is, one that is confined to the house, 
however, the impurity in the case of a dog is clearly indicated by a text. 

That is, it is not clear whether its leftover is disapproved or pure, 

7 After having done mash with the leftover of a donkey. 

“This report is not based on the Zahir al-Riwayah. It is a report from Muhammad 
(God bless him). Al-"Injah. 

*’It is sald that there are three different reports from Abii Hanifah (God bless him) 
about this: pure; light impurity; and enhanced impurity. 

The report from Muhammad (God bless him) is that if a cloth is dipped in four 
things it does not become impure, and these are: the leftover of a donkey; water used for 


ablution; donkey milk; and the urine of animals whose milk is consumed: 
"These are traditions. 


"The opinion of a Compan 
Hanafi school, The traditio 
among them you follow. N 
pleased with them) has to 


ion (God be pleased with him) is like a precedent for the 
n about them, however, implies that you are guided whoever 
evertheless, the legal reasoning of the Companions (God bē 
be taken into account to ensure consistency in the rules. 
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purity. It is related from Abū Hanifah that it is impure and gave prece- 
dence to prohibition and to impurity. A mule is of the same breed as a 
donkey and is assigned the same legal category. 

If he does not find other than these two% he is to perform ablution 
(wudū') with them and then perform substitute ablution (tayammum); 
and it is permitted to him to give precedence to any of these ablutions, 
Zufar (God bless him) says it is not permitted unless he gives precedence 
to wudū', because it is water that is to be used as an obligation, thus, it 
resembles absolute water. Our argument is that one of them has the abil- 
ity to purify, therefore, combining them is beneficial, not the observance 
of a sequential order. 

The leftover of a horse is pure according to the two jurists, because 
its meat is lawful. Likewise, in his (Abū Hanifah’s) view according to 
the sound report,” and its disapproval (of consuming its meat) js for 
acknowledging its noble traits (high status as an animal). 

If nothing is found except the mead (nabidh) of dates,” then, Abū 
Hanifah (God bless him) says that the person performs wudū” with it 
and does not perform tayammum, due to the tradition of the night of 
jinn; the Prophet (God bless him and grant him peace) performed wudū' 
with it when he did not find water.” Abū Yūsuf (God bless him) said that 
he is to perform tayammum and not use mead for wudū'. This is also one 
narration from Abū Hanifah (God bless him). Al-Shāfi ī (God bless him) 
also held this opinion acting upon the verse of tayammum,” because 
it is a stronger evidence or because the tradition has been abrogated 


™From among conflicting evidences about its purity. 

"The leftover of a donkey or a mule. 

*Thete are four reports from Abū Hanifah (God bless him) about the leftover of a 
horse. The sound report is that it is pure. 

**Although the meat of a horse is lawful, it is disapproved to eat it. Disapproval is 
stipulated not due to its meat, but out of respect for this noble animal, for it is the 
instrument of jihad. 

7 The mead of dates has been discussed within the topic of leftovers, because it has 
à legal similarity with the leftover of donkeys and mules. The reason is that both cases 
deal with the option of tayammum and its association with wuda’ 

The tradition is related from Ibn Mas'ūd and Ibn ‘Abbas (God be pleased with 
them), The tradition from Ibn Mas'ūd (God be pleased with him) is recorded by Abū 
Dawid, al-Tirmidhi and Tbn Majah. Al-Zayla'ī, vol. 1, 137-38; al-"Aynī, vol. 1, 498. It is 
the version in al-Tirmidhī that mentions the performance of wudū” with it. 


_ The verse converts the method of purification to tayammum when absolute water 
1s not found, 
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i e is Madani, while the tradition of the jinn is Makkī,'v» 
by it as the vers d bless him) says" that he is to perform wudu’ with it 
A lei pM because there is discussion about the strength 
ee de kis and knowledge of the dates is Uncertain,'” therefore, 
ķi ša cate combine the two as a matter of precaution. We argue 
is headin’ of the jinn concerns a recurring case, therefore, the 
claim of abrogation is not valid. The tradition is mash hūr (well known) 
and was acted upon by the Companions (God be pleased with them), and 
this tradition is of a type through which an addition over the rule in the 
Qur’an can be made." As for bathing with it, it is said that it is permitted 
according to him on the analogy of wud’, while it is said that it is not per- 
mitted because it is (an enhanced form of purification) above wudu „The 
mead about which there is disagreement is sweet and thin (easily) flow- 
ing over the limbs like water. If this mead starts fermenting and becomes 
prohibited, it is not to be used for wudū” even ifits state has been altered 
by fire (heating). As long as it is sweet and thin it remains within thē 
domain of disagreement, even if it has begun to ferment. According to 
Abū Hanifah (God bless him) it is permitted to perform wuda’ with it, 
because it is lawful to drink it in his view. According to Muhammad (God 
bless him) it is not permitted to perform wuda’ with it due to the pro- 
hibition of drinking it in his view. It is also not permitted to perform 
wudū” with other kinds of mead giving operation to the process of qiyas 
(analogy). 


“Thus, the verse was revealed later and this strengthens the claim of abrogation. 

"Itis also reported from Abū Hanifah (God bless him). teased -with 

‘The reason is that some versions indicate that Ibn Mas'ūd (God be please prs 
him) witnessed the night of the jinn with the Prophet (God bless him and gran 
peace), while other traditions do not. m 

"It is for this reason that the jurists disagreed about the claim of abrogation, 

According to some reports it occurred six times out of which two were W 
by Ibn Mas'ūd (God be pleased with him). rm 

"5The tradition would imply: “If you do not find water or the mead of dates, perfo 
tayammum.” 


em 
'% Tt is reported from al-Awzāfī that all meads can be used on the analogy of th 
of dates, 


itnessed 


ead 


Chapter 4 


Tayammum (Substitute Ablution with Clean 
Earth) 


One who does not find water,’ when he is on a journey or outside the 
city,” when between him and the city? is (a distance of) approximately 
one mile or more, he may perform tayammum with clean earth, due to 
the words of the Exalted, “And you find no water, then take for yourselves 
clean earth, and perform tayammum with it”* and also due to the words 
of the Prophet (God bless him and grant him peace), “The earth is a puri- 
fier for the Muslim even if this continues for ten years, as long as water is 
not found.” A mile is the preferred distance, because there is hardship* 


reee m ss m 

‘That is, in a quantity that is sufficient for ablution. It is assumed that the person 
Will be carrying drinking water with him on a journey. 

*A person can be outside the city even when he is not on a journey. This is stated to 
counter the claim of some that only a person on a journey can avail of this facility. There 
is also an indication in this that tayammum is not permitted to a person who is inside the 
city and does not have water at hand, and this is rare. Some jurists maintain that if the 
worshipper is facing a real inability of finding water he may perform tayammum. When 
a rare occurrence falls within the meaning of a text it has to be given consideration. 

‘In some manuscripts of al-Hidayah, the word “water” is used in place of “city.” 

*Ourān 4:43 

‘It is recorded by the compilers of the four Sunan and others. Al-Tirmidhi calls it 
hasan sahih, 

"IF hardship is the basis for this rule, the rule may need re-examination today 
in the light of the improved means of communication. There are other reasons too, 
Muhammad (God bless him), it is reported, considers the preferred distance to be two 
miles. Abū Yūsuf (God bless him) maintains thāt the decīding factor is the departure of 
the Caravan, while he is in search of water. If this is likely, he is to perform HAVANT 
Zufar (God bless him) maintains that if the water is at a distance that will cause the 
Worshipper to lose the prayer in its timing tayammum is allowed. 


43 
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-n entering the city (in search of water) and water is not 
i ete e legal factor, however, 15 the distance and not 
: f missing (the prayer) as the negligence (of delaying 


for the person 
found in fact, T 
the appreħension © 


i is part” i 
F if Karl ee Būt is ill, and fears that his illness will be aggravated 
e ’ 


orm fayammum, due to the verse we have 
i he Ay vaket harm vanity from the aggravation of the 
pete e than the price of water. This makes tayammum lawful and 
TREŠĀ Sons priority (illness). There is no difference whether illness 
is aggravated by movernent or by the use of water. Al-Shafi i (God bless 
him) took into consideration the apprehension of losing life or limb, but 
this is rejected due to the apparent meaning of the text (verse). | 

Where a person who has acguired major impurity fears that if he 
takes a bath the cold will kill him or make him ill, he may perform 
tayammum with clean earth. This is the case when he is outside the city, 
as we have elaborated. Abū Hanīfah (God bless him) applies the rule even 
if the person is inside the city, but the two disciples disagree. They main- 
tain that the occurrence of this state is rare within the city, therefore, it is 
not legally acknowledged.’ He holds that as the disability is established in 
reality, therefore, it must be acknowledged. 

Tayammum consists of two strokes, The person rubs his face with 
one of them, and his arms with the other up to the elbows,” due to the 
words of the Prophet (God bless him and grant him peace), “Tayammum 
consists of two strokes: one stroke for the face, and the other stroke for 
the arms.” He is to shake off the dust from his hands to the extent that 
the dust falls off and he is not soiled. In the Zahir al-Riwayah it is held 
that the limbs are to be rubbed completely" so that it acts as a substitute 


"If he is at a distance that is less than a mile, he has to go to the city for water. 

"That is, the remaining part of the verse recited. 

The law is based on what usually happens, and not on rare occurrences. 

"Some jurists draw the fine distinction that if a person strikes his hands on the earth 
and tes hadath after this, before he has rubbed his face and arms, the tayammum 
is not valid, 


“The words “up to the elbows” are to counter the claim of al-Zuhri and others God 
rubbing is up to the armpits, and also the report of al-Hasan from Abū Hanifah (G 
bless him) that it is up to the wrists, i 


f ie is related from Ibn “Umar, Jābir and ‘A’ishah (God be pleased with them). ái 
ecorded by al-Hakim and al-Dār'gutnī. Al-Zayla‘s, vol, 1, 150. 


i 3 
If he misses some Part, the tayammum is not valid. 
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for wudū' (minor ablution),'* It is for this reason that the jurists say that 
he is to perform takhiil of the fingers and take off his ring so that rubbing 
is complete.” 

There is no distinction for this between minor and major impurity,“ 
and likewise menstruation and postnatal bleeding, due to the report that 
“a group of people came to the Messenger of God (God bless him and 
grant him peace) and said, "We are a people who reside in the desert 
not finding water for a month or two at a stretch. Among us are those 
with major impurity and women who menstruate and have had postna- 
tal bleeding.” The Prophet (God bless him and grant him peace) said, 
‘For you your land is binding: ”* 


Tayammum is permitted, according to Abū Hanifah and Muhammad 
(God bless them) with anything that is from the genus “earth,” like soil, 
sand, stones, gypsum, lime, koh] and arsenic. Abū Yūsuf (God bless him) 
said that it is not permitted except with earth and sand. Al-Shafil (God 
bless him) said that it is only permissible with earth in which things can 
grow, and this has also been narrated from Abū Yūsuf (God bless him) 
due to the words of the Exalted, “Then take for yourselves clean earth, 
and perform tayammum with it, that is, soil used for sowing, which is 
the view upheld by Ibn ‘Abbas (God bless him), Abū Yūsuf (God bless 
him), however, included sand as well due to the tradition that we have 
narrated, The other two jurists maintain that sa‘id is a term for the face 
of the earth and it has been termed as such as it is at a higher level (as 
compared to the sea). The word tayyib has the probable meaning of pure, 


h "Complete performance is a condition for wudū", therefore, it has to be in this act 
00. 
"It is narrated from Muhammad (God bless him) that there are three strokes for 
tayammum with the third being for the takhlil of the fingers. This, however, would go 
against the text, 
n There are sound traditions that support the rule of tayammum for the junub. 
There are some jurists who dispute the validity of tayammum for janabah, hayd 
and postnatal bleeding. The disagreement is based upon reports from the Companions 
God be pleased with them). The preferred view, however, is that it is permitted. 
It is recorded by Ahmad (God bless him) in his Musnad as well as by al-Bayhagī. 
Al-Zaylaī, vol. 1, 156, 


*Al-Zaylatī has identified traditions to support this issue. Among them is the tradi- 


a Ps earth has been made a mosque for me and a means of purification. Al-Zayla'ī, 
+1,158. 


“Qur'an 4:43 
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vean pure is compatible with its use for purifica- 
g on the basis of consensus (ijma’). 

fter itis not stipulated that there be dust on the earth, accord- 
i abe Hanifah (God bless him), due to the unqualified meaning 
es eat we recited. Likewise, tayammum is permitted with dua 
it si (dustless) earth is accessible, according to Abū Hanifah and 
e 


Muhammad (God bless them), because that too is fine bes 

Niyyah (resolve) is an obligation for tayammum. Zufar (God bless 
him) said that it is not obligatory, because it Is a substitute for wuda’ 
and should not negate its attributes. Our argument is that it arises” from 
intention and, therefore, it cannot be realised without it or it has been 
deemed a purifying act for a specific case, while water is purifying in 
itself, as has preceded. 

Again if purification is intended or the permissibility of prayer is 
sought, the spiritual reward is assigned,” It is not stipulated that resolve 
for tayammum be specifically for minor or major impurity, and that is 
the sound view of the school.* 

If a Christian performs tayammum intending to convert to Islam, 
and thereafter he converts to Islam, he is not considered to have per- 
formed tayammumr® according to Abū Hanifah and Muhammad (God 
bless them). Abū Yasuf (God bless him) said that he has performed 
tayammum. The reason is that he has intended the desired nearness 
to God,” as against tayammum performed for entering a mosque and 
touching the mushaf (Qur'an), for these are not objects of attaining near- 
ness to God." The two jurists argue that earth has not been deemed a 
purifying substance except in the case of a resolve to attain the desired 


and interpreting itton 
tion, or it is the meanin 


And also according to Muhammad (God bless him) in one narration from him. 

“Literally, 

"That is, the prayer itself, 

“In the Hanafi view. According to al-Shafi'i (God bless him), it is necessary to intend 
the permissibility of prayer. Some jurists maintain that the intention of purification is 
Vs layammum does not eliminate hadath in reality. 3 
star < eee is made to counter the View of Abū Bakr al-Razi, who used to main- 

tere er crates of tayammum for janabah or hadath is required. — 

quires intention and an intention on the part of the unbeliever to 
tūrei an act of purification is not valid, 

a Ae se ee is the greatest act of attaining nearness to God. 

„nē cannot be said to have performed tayammum. 


Book I: PURIFICATION Al-Hidayah 
47 


nearness to God, and it is not valid in cases other than Purification, 9 
islam on the other hand, is nearness that is valid without nubian, 
against the prostration of recitation, because this is an act of nearne rit 
is not valid without purification. =e 

If he performs wuda’ not intending conversion to Islam through 
it, and he then converts to Islam, he is considered to have KR 
wudi’” This is disputed by al-Shāfi'ī (God bless him) due to his stipula- 
tion of a prior resolve (niyyah) 

Ifa Muslim performs tayammum and then turns apostate and then 
converts to Islam again, he will be considered to have performed (main- 
tained) his tayammum. Zufar (God bless him) said that his fayamnīuim 
stands annulled, because unbelief negates it, therefore initial invalidity 
and continuance of validity are the same as in the case of prohibition for 
purposes of marriage (in certain cases). Our argument is that the state 
after tayammum is that of purification; and the imposition of unbelief 
does not negate it, just like its imposition on the state of wudū’, Tayam- 
mum is not valid initially on the part of an unbeliever due to the absence 
of a resolve (niyyah) in his case.” 

Each factor that annuls wudū” (minor ablution) annuls tayammum, 
because it is a substitute for it and takes its rule. 

It is also annulled on seeing water” with the accompanying ability 
to use it.“ Ability to use is what is meant in reality by existence (finding) 
and limit” of purification with earth. A person who is in a state of fear 
from predators, the enemy and thirst is legally not able to use the water. 
A person asleep is conceptually able to use it, according to Abu Hanifah 


sens = = = 
S (T) es A 
i "The earth has been deemed a purifying substance for a limited purpose and it 
should be confined to it. It should not be extended to other forms of attaining near- 
ness to God, 
30 ū' . . A Fr 
„Because wudū' removes hadath in reality and this stays till he converts to Islam. 
Acanrdiog to the Hanafi view; intention is not a condition. 

h For example, a woman and her stepson enter the prohibited category for marriage 
when the woman marries the young man’s father. This prohibition remains even after 
her divorce, 

MT hie ; 4 . we a 
Ni is the basis for not considering the tayammum of a Christian valid. 
th The rule does not extend to niyyah itself, as was claimed by Zufar (God bless him). 
ri reasoning has preceded, 
"What actually annuls it is prior hadath, however, it is associated with sighting water. 
If he does not have the ability to use it, the existence of water is the same as its 
non-existence, 
7 i 4 si b 1 
As it can continue for ten years according to a tradition mentioned earlier. 
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ifa person who performed tayanniiimi Passes by 
alidates his tayammum m his view. The mean. 
at is sufficient for wu¢dit’, because what ig 
nitially, therefore, in this case too, 


thus, 
leep inv 
y of water th 
into account 1 
erformed with earth that is not pure, because 
text means pure, and also because it isan 
be pure in itself as is the case with 


(God bless him), 
water when he 15 as 
ing here is 3 quanut 
less than this is not taken 

Tayammum is not p 
the word tayyib (good) in the 


instrument of purification and must 


ay 18 
es is recommended for one not finding water, ee he riaja to find 
it, to delay prayer till its last timing. If he finds wales | 6 bils wudū, 
otherwise he performs tayamimut and prays, so that the per ormance is 
undertaken with the most perfect of the two forms of purification, like 

with a group wails for the congregation, 


erson who is eager to pray > waits: 
akti from Abū Hanifah and Abū Yūsuf (God bless them both), 


in a narration other than the principal sources, that delay is necessary, 
because preponderant conviction (about finding water) has persuasive 
‘the narration from the principal sources is that 


force, The meaning of | | : 
inability (to find water) stands established and this (certainty) cannot be 
ith, with respect to its rule, except by a similar certainty.” 


done away W 
The worshipper may offer with his single tayammum as many oblig- 


atory and supererogatory prayers as he likes.” According to al-Shafii 
(God bless him) he is to perform tayammum (afresh) for each obligatory 


because it is essential purification.” Our argument is that he isin 


prayer, 
thus, he can perform 


a state of purification as long as water is unavailable, 


his duty as long as its condition 1s valid. Rr 
A person in a state of good health may perform tayammum within 


the city when he arrives for the funeral prayer, with the wali (of the 
deceased) being somebody else,“ and he is afraid that he will miss the 


“If land becomes impure and dries up, tayammum is not valid with it, Bowers 
praving on it is valid, due to a tradition. The distinction is that the stipulation of P N 
land for tayammum is established through the plain meaning of the text ( ai 
nass) and a khabar wāhid cannot restrict such meaning, The stipulation oF pare i i 
for prayer is established through dalālat al-nass (implication of the text) and st 
meaning can be restricted with a khabar wāhid. with 

“This is based on the gā'idah usiiliyyah that certainty cannot be done awsY 
doubt. 

“Ata single timing or multiple timings. 

“As the need for fresh purification is renewed with each obligatory act- 

#It is not allowed for the wali, 
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prayer if he becomes occupied with ablution (with water), As the 

is not offered by way of gadā' (delayed performance), an inabili A a 
form ablution with water) is established. Likewise, when a sanani H kā 
for the ‘fd prayer and he fears that if he becomes Occupied with Rr 
cation (with water) he will lose the prayer, he may perform he ana 
because it is not repeated, His statement, “with the wali being airgid 
else” is an indication that this is not permitted to the wali. This is a narra- 
ton of al-Hasan (ibn Ziyād) from Abū Hanifah (God bless him) and it is 
the sound view,” The reason is that the wali has a right of re-performance 
of the prayer, therefore, there is no losing of prayer for him. 

If the imam, or the follower, acquires ritual impurity during the ‘d 
prayer, he is to perform tayammum and continue the prayer according 
to Abū Hanifah (God bless him), while the two disciples say that heis not 
to perform tayammum, because the follower (commencing the prayer 
with the imam) can pray after the imānrs prayer is over, thus, there is 
no fear of losing the prayer. The Imam (God bless him) maintains that 
such fear exists as it is a day of rush and he may face an obstacle that may 
invalidate his prayer. The disagreement pertains to the situation where 
prayer was commenced with wudñ’, but where prayer was commenced 
with tayammum, he is to perform tayammum and continue the ptayer 
by agreement. The reason is that if we make wudw’ obligatory, the wor- 
shipper will become a “seeker of water” during his prayer and this will 
invalidate his prayer. 

The worshipper is not to perform tayammum for jumu‘ah even if he 
fears losing the prayer if he performs wudū”. If he can catch the Friday 
prayer, he performs it, otherwise he offers four rak'ahs of zuhr, because 
the Friday Prayer is lost in favour of its substitute, which is zuhr, as 
distinguished from the ‘id prayer. Likewise, if he fears the loss of a prayer 
timing, if he seeks to perform wudū', he is not to perform tayammum;* 
zeta perform wudū” and offer the prayer lost, because loss leads to 

ubstītute, and that is delayed performance (qada’). 


Dee ni permi 
This is to counter the view of the Zahir al-Riwayah that it is i a iat 
as well, because delay is disapproved. 
a is the rule for congregational prayer. 
t is Said that this is not a true substitute, because four is not a subtitute for two. 


46 
R Miks reaffirms what he said at the beginning of the chapter that the deciding factor 
e distance and not the fear of losing prayer. 
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during his journey: performs tayam- 

if the rave later remembers that he has water, he is not to repeat 
mum and prays but ee kz i and Miga Goiak 
the prayer FE Yeu (God bless him) held that he is to repeat it. The 
both) we sākā to the situation where he placed the water him- 
Age a did so at his command,” and remembering at the time 
os gt gt or thereafter is the same. Abū Yusuf maintains that he js 
na = fre of water” and he would be like one who carries a dress on his 
sane but forgets it. On a journey a traveller is usually prepared with 
respect to water and looking for it is required of him. The two Jurists 
here is no such ability without knowledge and that is the 
(finding), and the water on a journey is readied for 
use, The issue about the dress is disputed, and 
the obligation of covering private parts is not 
hereas purification with water is converted to 


ler forgets water 


argue that t 
meaning of existence 
drinking not for (other) 
even if it was agreed upon, 
converted to a substitute, W 


its substitute, which is tayamīmuni, 
The person performing tayammum is under no obligation to seek 


water, unless he is convinced that water is available nearby. The reason 
is (hat the conviction is about the lack of water in the wilderness,” while 
there is no evidence of its existence, therefore, the person is not a seeker 
of water. 

Ifhe becomes convinced that there is water nearby it is not permitted 
to him to perform tayammum, unless he has searched for water. The 
reason is that he is seeking water on the basis of an evidence.” Thereafter, 
he is to seek it up to an arrow shot” and is not to exceed one mile so that 
he does not become separated from his fellow travellers. 

[F one of his companions has water, he is to ask him for it prior to 
performing tayammum due to the usual absence of denial. If he refuses 
to give it to him, he is to perform tayammum due to the realisation ot 


= Ss 

"There are three situations here: (1) He placed it himself and did not look for it; a 
His slave ur servant did it for him, but he did not know; and (3) He did so himself PA 
forgot. In the first case, his prayer is not valid on the basis of consensus (ijmā"). The 
other two cases are discussed here. M 

+ According to the Hanafi view, the words of the verse “and you do not mew g 
are to be read in their absolute or unqualified meaning There is no qualification x 
looking for water. 

“And a conviction cannot be done away with doubt. 

is The evidence is predominant conviction. 

“Lt may be referred to as 300 dhira’. 
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inability (to find it). If he performs tayammum before maki 
demand, it is valid according to Abu Hanifah (God bless ki ng such a 
it is not binding on him to make such a demand on a because 
property. The two disciples maintain that he does not get the person's 
because water 15 usually given.” If the owner refuses is sei reward, 
except fora reasonable price, and he has such a price, ta kank to him 
permitted to him due to the realisation of the ability. He is ho um is not 
obliged to bear an exorbitant burden as apprehension fi owever, not 
the requirement. God knows best. of injury waives 


* Accordin ü 

Ace g to Abū Bakr al- 

ma fd kka Abū Hanīfah (God 
€ two jurists are saying, 


tejanā there is no difference between the two opinions. 
bless him) says, “When he is convinced about refusal,” 
When he is convinced about getting it.” 


Chapter 5 


Mash (Rubbing) on Boots 


Mash (rubbing) on boots’ is permitted? by the Sunnah. The reports on 
this issue reach the level of mustafīd? so much so that it is said: One 
who does not uphold this (the permissibility of rubbing over boots) 
is indulging in innovation,* but one who upholds it yet does not rub 


his boots following the general rule of its imposition will be considered 
rewarded. 


It is permitted for each state of ritual impurity that leads to wudū” 
(minor ablution) in case the worshipper wore the boots in a state of 
complete purification and then acquired ritual impurity. He (al-Oudūrī) 
qualified it with ritual impurity leading to wudi’, because there is no rub- 
bing on boots after major impurity, as we will explain, God willing. He 
further qualified it with the acquisition of impurity subsequent to wear- 
ing because boots are a legal protection during the period of mash. If we 
permitted it with prior impurity—as in the case of a woman with irreg- 
ular bleeding, who wears them when the blood is flowing and then the 
time passes, as well as when the person who has performed tayammum 
puts them on and then sees water—the boots would (be something that 
does not prevent impurity, but something that) lead(s) to the anew 
of impurity. His statement, “wore the boots in a state of VAL puri a 
cation” does not convey the stipulation of “completeness” at the time 


aT E E ENE E m 
"Made of light leather without heels. 
"To both men and women. via Ra bis 
*Ahad—individual reports—reaching the level of mash’hir PE a be piar oath 
*Mash over boots is related from about forty alee tee Al-Zayla‘i, vol. 1, 162. 
them) according to some, and from seventy according to others. 
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ing, butat the time of acquiring (subsequent) impurity; and that iş 
wearing, buta jew, so that if he washes his teet, wears the boots, then 
mere ISES anid subsequently acquires ritual impurity he is to 
atb) for the rubbing (ash). The reason is that boots prevent the 
inā ott feet by hadath, therefore, sap ea gi hae a. p the 
time of prevention is taken into account, $0 p i tne NE cation 
was deficient at this time, the boots would become a puriher of hadath, 


It (mash over boots) is permitted to the resident for one day and one 
night,” and to the traveller for three days and three nights, due to the 
words of the Prophet (God bless him and grant him peace), “The resident 
may rub over boots for one day and one night, while the traveller may do 
so for three days and three nights.” 


He said: The period commences after the acquisition of ritual impu- 
rity.* The reason is that boots prevent the spreading of hadath, therefore, 
the period is reckoned from the time of the (first) prevention.” 


Mash is done on the outer part of the boots in lines drawn by the 
fingers beginning from the fingers towards the calf, due to the tradition 
of al-Mughirah (God be pleased with him) that “the Prophet (God bless 
him and grant him peace) placed his hands over his boots and traced 
them from the fingers towards the top in a single stroke of rubbing, and 
it was as if I could feel the effect of the rubbing on the boots of the Mes- 
senger of God (God bless him and grant him peace) in lines drawn with 
the fingers."'" Thereafter, rubbing over the upper surface is certain (oblig- 
atory), so much so that it is not permitted (as an obligation) on the lower 
part," towards the back and the part covering the calf. As it goes against 


< m 
"Time for the period of mash commences here. 


*Most jurists have said that the period of mash is fixed, however, Malik (God bless 
him) said that it is not fixed. 

he is recorded by Muslim in his Sahih, Al-Zayla'ī, vol. 1, 174. 

It does not commence from the time of wearing the boots, which is prior to the 
acquisition of ritual impurity. 

"After they were worn with complete purification. 

"This tradition is gharib, however, 
by Ibn Abi Shaybah and Ibn Mājah, 
Zayla'i, vol. 1, 180-81, 
by aria Malik (God bless them) maintain, on the basis ofa tradition recorded 
Eb bless him), that rubbing on the lower part as well as the upper part is @ 


the traditions that come close to it are reported 
Another tradition is recorded by Aba Dawid. Al- 
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the requirements of analogy (giytās),'* all that has been explicitly stated by 
the shar’ (texts) will be adopted. Beginning from the tips of the fingers is 
recommended relying on a base and that is washing. 

The extent of the obligation of rubbing over boots is with three fin- 
gers of the hand." Al-Karkhi (God bless him) said that this pertains to the 
fingers of the foot. The first view, however, is sound taking into account 
the instrument of rubbing. 

Mash is not permitted on a boot in which there is a large tear through 
which three fingers of the foot are exposed. If it is less than this, rubbing 
is permitted, Zufar and al-Shafi'l (God bless them both) say that rubbing 
is not permitted even if it is less than three fingers, because the obligation 
of washing the exposed part makes the washing of the rest obligatory, 
Our argument is that boots are usually not free of minor tears and the 
people will face hardship in taking them off, but the boots are free of 
large tears and there is no hardship here. A large tear is one that uncovers 
up to three small fingers of the foot, which is correct. The reason is that 
the principle for the foot pertains to the fingers and three are a major 
part of it, thus they are treated as the whole. The consideration of the 
smaller fingers is by way of precaution, while the phalanges are not taken 
into account if they do not open up during walking. This extent of the 
fingers is taken into account separately for each foot with the tears in one 
boot being added, but the tears in both boots are not added. The reason is 
that tears in one of them do not prevent travelling with the other foot as 
distinguished from multiple impurities, because the person wearing the 
boots is bearing all of them. The uncovering of the private parts is a case 
parallel to that of impurity (in terms of adding up). 

Mash over boots is not permitted for the person who is under an 
obligation to bathe," due to the tradition of Safwan ibn ‘Assal (God be 
Pleased with him) who said, “The Messenger of God (God bless him 
and grant him peace) used to order us when we were travelling, that we 
should not take off our boots for three days and then nights due to the 
call of nature (urinating and defecating) or sleep, except in the case of 


oe AS a 
“It is reported that ‘Ali (Gad be pleased with him) said that if din were to be based 
upon ra’y, the lower part of the boots would be in greater need of mash. 
“He places the fingers of his right hand at the front of the right foot, and of the left 
hand for the left foot, and brings them up towards the calf close to the ankles, ——— 
“The reason is that janabah entails the washing of the entire body, and impurity from 
the body has travelled to the feet, See, however, the note above on the same Issue. 
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e reason is that janabah usually does not 


‘anabah).? Th no harm in taking the boots off, as dis. 


varā ity (J F 
major impur? i there iS 
„é thus i ing. 

ear nN init impurity, because that Is eet 6 Mh 
guished fro „lled by each thing that annuls wudū”, because it is part 

Mash is ann = ten annulled when the boots are taken off, due to 

of wudūr, and it 1s the foot when the preventive barrier js 


‘ i ity to R 
the spreading of re E ms off of one boot, due to the difficulty of 
REE Kaka? and rubbing in one function.” Likewise, the passage 
combining 


i hat we have narrated,” 

of the period, gars over he is to take off his boots, wash his feet and 

When the ea required to repeat the rest of the ablution (wudū'),» 
pray, and a ts off his boots before the end of the period, because on 
ape boar the prior hadath spreads to the feet, as if he did not 
sea n The rule for removal of boots is established by taking out the 
re : m the calf, because it is not taken into account for purposes of 
sus Likewise, by the coming out of a major part of the foot, and this is 


the sound view. i 

A person who commences with mash, while he is a resident, but 
travels before the completion of a day and a night, is deemed to have per- 
formed mash for three days and nights acting upon the absolute meaning 
of the tradition, and because the rule pertains to time. The end of the time 
is taken into account, as distinguished from the case where he completes 
the period for residence and then travels as the impurity has spread to the 
foot, and the boot does not eliminate impurity.” 


If he becomes a resident while travelling, he is to take off his 
boots after completing the period for a resident, because the exemption 
granted for the journey does not remain without it. If he has not com- 
pleted it, he should do so, because this is the period of residence, and he 
is a resident. 


tin 


“It is recorded by al-Tirmidhi, al-Nasa’i and Ibn Mājah. Al-Zayla‘7, vol. 1, 182, 

"There is an indication here that the legality of mash is based upon hardship. Hard- 
ship occurs in something that happens repeatedly, and that is hadath not janābah. 

The washing of feet. 

"This is the tradition that fixes the period of mash for the resident and the traveller. 

"This is based on a report from Ibn ‘Umar (God be pleased with him) as well as o7 


reports from other Companions (God be pleased with them). 
It only prevents it, 
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He said: If a person wears jurmiiq™ over the boots, 
mash over them. Al-Shāfrī (God bless him) disagrees saying: A substi- 
tute cannot have another substitute. Our evidence js that “the Prophet 
(God bless him and grant him peace) performed mash over jurmū qs” 
and because they are a follow-up for boots in use and Purpose, there- 
fore, they become like boots with two layers, which is a substitute of the 
foot and not of boots.” This is different from the case where he wears the 


he is to perform 


jurmūgs after acquiring minor impurity, because the hadath has spread 


on to the boot and cannot spread to another thing. If the Jurmūgs are 
made of kirbās,** it is not permitted to do mash over them, because they 
do not amount to a substitute for the foot, unless the moisture has spread 
to the boots. 


It is not permitted”” to perform mash over socks (jawrabayn) accord- 
ing to Aba Hanifah (God bless him) unless they are made of leather or 
are shod.** The two jurists said that it is permitted if they are of a thick 
material and not porous, due to the report that “the Prophet (God bless 
him and grant him peace) performed mash over his socks,” and because 
it is possible to walk in them if they are thick, and this is a sock that 
sticks to the calf without being tied to it with anything, thus, it resembles 
the boots. The Imam (Abū Hanifah) argues that they are not the same 
as boots, because it is not possible to walk continuously in them, unless 
they have soles, and that is the interpreted implication of the tradition. It 
is also reported that he retracted his opinion in favour of their view, and 
the fatwa today is on this. 


It is not permitted to perform mash over a turban (‘imamah), 
hood/cap (galānsuwah), veil (burgu') and gloves (guffāz), because there 
is no hardship in taking off these things and the exemption has been 
granted to avoid hardship. 


—— se = E IO 
“Regular boots worn over light leather boots that do not have heels. 


*It is recorded by Abū Dawid as well as by al-Hakim, who termed it sahih. 

“That is, we do not accept that itis a substitute of a substitute. 

“White cotton fabric. 

“Some of our jurists have stated that it is not permitted to perform mash over slippers 
(na'layn). 

"Like the khuffayn (boots). 

"It is related from al-Mughirah ibn Shū'bah, Abū Misa and Bilal (God be pleased 
with them). The tradition by al-Mughirah ibn Shu'bah (God be pleased with him) is 
recorded by the compilers of the four Sunan. Al-Zayla'ī, vol. 1, 184. 
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1ash over plaster/splint (jabā'ir) even when jt 
Li . 


It is panus a wudū’. The reason is that the Prophet (God 
. O * 
has been tied wit 


< and grant him peace) did so and ordered ‘Alt ANA be 
bless him ane’ BF aa Further, the hardship in this case is greater than 
with him) to do so oe boots. It is, therefore, better to legislate mash 
the hardship tn Matua part of it as sufficient. This is stated by al- 
oe eect and he did not limit it with time as no text is 
Hasan (Go ve 
related with respect to time. er healing mash is not annulled,» 
If the splint es ae izskat S is like washing for what is beneath 
because the cause is p a resent, If the splint falls off without healing, 
it as long as the cause i a assing away of the cause. If this happens 
mash is annulled due to << a as he is now able to offer the principal 
dr LSK ER jet 2 f the objective through a substitute. God 
act p 


knows best. 


"These are two traditions, The tradition about mash by the Prophet (God bless him 
and grant him peace) is recorded by al-Dār'gutnī, Al-Zayla‘i, vol. 1, 186. 


i Rite difference between mash over boots and jabā'ir is that there is no fixed time for 
the jabā'ir. 


Chapter 6 


Menstruation and Extended/Irregular Bleeding 


The minimum period for menses (hayd) is three days and their nights. 


Whatever is less than this is irregular bleeding ( istihādah). This is based 
upon the words of the Prophet (God bless him and grant him peace), 
“The minimum period for hayd in the case of a virgin girl or deflowered 
woman is three days and accompanying nights, while the maximum is 
ten days." This is proof against al-Shāfi'ī (God bless him) who fixes it at 
one day and night. From Abū Yūsuf (God bless him) it is reported that 
it is two days, and the excess of the third day amounts to treating the 
major part (two days plus) in place of the whole. We would say that this 
amounts to reducing a number stated in the shar‘ (texts). 


The maximum period for it is ten days and their nights, while the 
excess is extended bleeding (istihādah), due to what we have related and 
it is proof against al-Shāfi'ī (God bless him) in determining the maxi- 
mum to be fifteen days. Thereafter the excess and less (than three days 
and nights) amounts to istihadah (extended/irregular bleeding), because 
the numbers in the shar‘ (texts) do not permit the association of other 
numbers with them.” 


It is related from a number of Companions (God be pleased with them). Some of 
the traditions are recorded by al-Dar’qutni. Al-Zayla‘, vol. 1, 191. 

“The rule according to the jurists, adopted in usūl al-fiqh, is that where the texts 
specify numbers, as in the case of zakāt, diyat, and the nisāb in other matters, analogy 
cannot be adopted, and the numbers prescribed are to be followed strictly as a matter 
of ritual obedience. There are scholars today, who say, for example, that 100 camels for 
diyah was followed on the basis of custom, so we should fix it today at any number WE 
like according to our times. Such persons neither understand the meaning of custom in 


Islamic law nor do they understand usūl al-figh. 
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a woman sees during the 
until she sees pure white. Aba Yūsuf 
oloured fluid is not menstruation, 
ason is that if it had been from the 


ed fluid that 


F k colour wou bah 
terus, the emergence of the dar + “that ‘A’ishah (God be pleased 
ute ` Fe 


mile" katas Lea i er was other than pure white as úienses? This ša 
with her) deemed weer sports. The mouth of the uterus ts Inverted, 
xcept pave, EPT out first like a pitcher that has a hole 
pre eee eens fluid, the correct view 1s that if the 
As for tua it js menstruation and it is to be deemed 
x be so due to ae the woman is old (beyond the age of menses) 
ae 7 sī see other than the greenish fuid, it is to be deemed to be 
ae AI rbance in the uterus, and not menstruation. 


i inguishes the liability of the menstruating woman 
for Mens nd prohibits fasting for her.* She is to cae ik) of nue 
(delayed performance), but is not to offer pr ayers qaan ri tu, F sā 
on the report of ‘A’ishah (God be pleased with her) in y e she said, 
“During the period of the Prophet (God bless him and grant him peace) 
when one of us entered the period of purification after her menses, she 
would fast by way of gadā' but not salāt,* because in offering prayer as 
gadā” there is hardship as it becomes doubled, while there is no such 


hardship in fasting by way of gadā 4 


not known € 
therefore, the 
at the bottom. 
woman is one W 


She (the menstruating woman) is not to enter the mosque. Like- 
wise, the person who has acquired major impurity (the junub), due to 
the words of the Prophet (God bless him and grant him peace), "1 do not 
declare the mosque as lawful for the menstruating woman, nor for the 


"It is recorded by Imam Malik (God bless him). Al-Zayla’t, vol. 1, 193. 

The legal effects of hayd are twelve. Eight of these are common with nifās (postna- 
tal bleeding) whereas four are specific to hayd. The eight common effects are the giving 
up of prayer without gadā’, giving up of fasting with gadā”; prohibition of entering the 
mosque; prohibition of performing tawāf; prohibitition of reciting the Qur'an; prohi- 
bition of touching the mushaf without the ghilāf; prohibition of intercourse; and the 
obligation of bathing upon termination of bleeding. The four that are specific t0 hayd 
E i passing of iddah; the vacation of the womb; the attainment of puberty (bulagh) 

iis tees ints istinguishing between the sunnah and bid'ah forms of divorce. 

ed by all the six sound compilations. Al-Zayla'ī, vol. 1, 193. 


m I in 
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junub: In its unqualified meaning it is a proof against al-Shafil (God 


bless him) who permits this for purposes of crossing over and as a pas- 


sage way. 


She is not to circumambulate the Bayt (al-Ka‘bah). The reason is that 
the circumambulation is within the mosque. 


Her husband is not to have sexual intercourse with her due to the 
words of the Exalted, “So keep away from women in their courses, and 
do not approach them until they are clean.” 


The menstruating woman, the junub and one having postnatal 
bleeding are not to recite the Qur’an, due to the words of the Prophet 
(God bless him and grant him peace), “The menstruating woman and 
the junul are not to recite anything from the Qur’an.”* This is a proof 
against Malik (God bless him) in the case of the menstruating woman. 
The tradition in its absolute meaning includes what is lesser than the 
implication of the verse (like recitation of a single ayat) and is, thus, a 
proof against al-Tahawi in permitting it? 


They are not to touch the mushaf (the Qur’an in a cover), except 
one wrapped in a ghilaf (wrapper) nor to hold a dirham in which there 
is a sūrah (āyah: verse) engraved except in a purse. Likewise, a person 
who has acquired minor impurity is not to hold the mushaf except by 
its wrapper. This is due to the words of the Prophet (God bless him and 
grant him peace), “No one besides the person in a state of purification 
is to touch the Qur'an.” Further, minor impurity and major impurity 
have both spread to the hand, therefore, they are equal with respect to 
touching. Janābah, however, has spread to the mouth, but not so hadath, 
therefore, they differ with respect to recitation, The wrapper is one that 
envelopes it and is different from what is attached to it, like bound leather, 
which is the correct meaning. Touching it with the sleeve is considered 


= el ae 
It is recorded from ‘A’ishah (God be pleased with her) by Aba Dawid, and from 
Umm Salamah (God be pleased with her) by Ibn Mājah. Al-Zaylarī, vol. 1, 193-94. 
7Our'ān 2:222 
. “It is related from Ibn ‘Umar (God be pleased with him) by al-Tirmidhi, and from 
Jabir (God be pleased with him) by al-Dār'gutnī, Al-Zayla'i, vol. 1, 195. 
„What is lesser than the implication of the verse. 
it is related from a number of Companions (God be pleased with them) by al- 
Nasārī, al-Dār'gutnī and others. Al-Zayla'ī, vol. 1, 196-98. 
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ved, “ ls ain the shari'ah” for which an passat red been 
pie bi aise with the sleeve by the owners AP i SEARCHES 
created for toue 


. aeliverine the mushaf to minors, because 
necessity. There is NO harm aienea Vakar boueclte Eiet 
in denying this there is an SEP hem to maintain purification (all the 
‘sation of the Quran. Asking jiem ; 
orisātion hardship for them. This is the sound view. 
time) creates My Hf eding stops after menstruation in a period that 
ide sax: W i <" having sexual intercourse with her is not lawful 
lēja Ft Ma ahak The reason is that the blood flows sometimes 
S a other times. It i$, therefore, necessary to have a bath so that 
ceasing of the blood is strengthened.” Sei : 

When she does not take a bath" and a mimu time of prayer has 
passed over her, an amount of time in which she could have taken the 
bath and pronounced the tahrīmah, it is lawful to have intercourse with 
her, The reason is that prayer has become due from her as a liability, 
therefore, she has legally attained purification. 

If her bleeding ceases in a period that is less than her usual course 
though more than three days, the husband is not to approach her until 
the time for her normal course is over even if she has taken a bath. 
The reason is the flow of blood usually recurs during the normal course, 
therefore, precaution is better. 

If the bleeding ceases after ten days, it is permissible to have sex- 
ual intercourse with her before her bath. The reason is that menstrua- 
tion does not exceed ten days, however, it is not recommended prior to 
bathing due to the emphatic prohibition of recitation (in the verse that 
implies bathing), 

If a period of purification (cessation of blood) intervenes between 
two periods of flowing blood within the period of menstruation,” then 

it is treated like the continual flow of blood, He (the Author—God be 
pleased with him) said: This is one of the two narrations from Abū 


disappro 


"That is, books on figh and hadith. An exemption has been created tor them of 
touching them with the sleeve. This indicates that it is disapproved to touch these books 
without purification. 


That īs, less than ten days when the lesser number is her usual period. 
Though it is possible that the blood will flow again. 


4 
akta when ten days of menstruation have passed. 
That is, ten days, 
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Hanīfah (God bless him), His reasoning is that the continuous flow of 
blood throughout the period of menstruation is not a condition due to 


PT a F 
consensus (ijntā'), thus, its commencement and termination is taken into 


account as in the case of the scale (nisab) in zakat® It i 
ver r TES - It is reported fr 
Aba Yūsuf (God bless him) and it is also the second eid from ita 


Hanifah (God bless him) where it is said that it was his last view (on the 
issue) that if the intervening period of purity is less than fifteen days, it is 
not to be separated (from menstruation) and the entire period is riti 
as the continual flow of blood, for it is a false period of purity and is 
assigned the rule of blood. The adoption of this opinion provides ease 
and its details are available in the Book of Hayd (by Imam Muhammad) v 

The minimum period of purity (after menstruation) is fifteen days 
This is how it has been transmitted from Ibrahim al-Nakhaī (God be 
pleased with him)," and it cannot be known except by reliance upon 
texts. There is no limit for the maximum, because it may extend to a 
year or two years and cannot be determined by estimation, except when 
blood comes with a regularity, in which case there is a need for fixing the 
normal course. The details are to be found in the Book of Hayd. 

Bleeding for a woman with extended bleeding” is like a permanent 
nosebleed, which does not prevent fasting, prayer or sexual intercourse, 
due to the words of the Prophet (God bless him and grant him peace), 
“Perform wudū' and pray even if the blood drips on to the mat”** When 
the rule for prayer has become (known through the tradition), the rule 
for fasting and sexual intercourse is known (as a consequence) on the 
basis of ijma‘ (consensus). 

If the bleeding exceeds ten days and she has a known normal course 
that is less than ten days, she will rely on the days of her normal course, 
and what is in excess of that is extended bleeding, due to the words 
of the Prophet (God bless him and grant him peace), “The woman 
with extended bleeding gives up prayer during the days of her normal 


„Tt minimum amount should be held at the beginning of the haw! and at its end. 
The baok was rewritten as a comprehensive treatise by Imam al-Sarakhsi and is part 
of al-Mabsūt. 


"He was one of the Tabi’ tn and an outstanding jurist who had a tremendous influ- 
ence over the Hanafi school. 

1 

*Such a woman will be one who has attained puberty with this problem or one who 


developed the problem later. In either case; her period will be determined according to 
the description in the next issue. 


“It is recorded by Ibn Mājah. Al-Zayla‘, vol. 1, 199. 
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; is that the excess Over the normal course falls in the 
course.” The reason! sr and above ten, thus, they are associated with 
category of the days ay with extended bleeding, then her menstrual 
them. If she enters 4 p ch month and the rest is extended bleeding. As we 
period i$ jr 5 menstruation (on the basis of law) it cannot moye 
Leper due to doubt. God knows best. 


6.1 IsTIHADAH (EXTENDED MENSTRUAL BLEEDING) 

i bleeding, the person with incontinence of 
ane ee K i and kr ulcerous wound, are to perform 
eat Re prayer timing and are to pray with this wurlū' at that 
Aas of the obligatory and supererogatory prayers they like.** Al- 
Shāfi'ī (God bless him) said that the woman with extensied bleeding is to 
perform wudū' for each obligatory prayer (maktūbah),” due to the words 
of the Prophet (God bless him and grant him peace), The woman with 
extended bleeding is to perform wudū” for each prayer. * The reason is 
that her purification is acknowledged as a necessity for the performance 
of obligatory prayers and after such performance the purification does 
not remain, We rely on the words of the Prophet (God bless him and 
grant him peace), “The woman with extended bleeding is to perform 
wudū for each prayer timing," which is the meaning in the first tra- 
dition® because the character lām is applied to mean time. When it is 
said, “I will come to you for (by) the salāt of zuhr,’ it means the time of 
zuhr, The reason is that time stands in place of performance, therefore, 
the rule (hukm) turns on it. 

When the time of the prayer has passed, then wudū” stands annulled 
and they are to renew the wuda’ for the next prayer. This is the view 
according to our three companions (God bless them). Zufar (God bless 


“There are different versions of this tradition. Some are recorded by Abū Dawid, 
al-Tirmidhī, Ibn Majah and al-Dār'gutnī. Al-Zayla'ī, vol. 1, 201. 
"That is, all the prayers they wish to offer at that time. The wudū”, thus, is for one 
timing. 
pine supererogatory prayers follow these, so there is no separate rule for them. 
lt is recorded by Ibn Mājah in his Sunan. Al-Zayla'ī, vol. 1, 202. 


_ “This is gharib in the absolute sense. Al-Zayla'ī quotes al-Tahawi to elaborate ss 
issue, Al-Zayla'ī, vol. 1, 204. = 


*Relied upon by al-Shāfi'ī 


a (God bless him). is, this i eaning of the 
tradition relied upon by him, od bless him). That is, this is also the m 
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him) said: They are to renew the wudū’ when it 
prayer. 

If they perform wudū” when the sun has risen their act is deemed 
valid for the obligation till such time that the time for zuhr has passed 
away.” This is the view according to Abū Hanifah and Muhammad (God 
bless them both). Abū Yūsuf and Zufar (God bless them both) said that 
this purification is valid till the arrival of the time of zuhr.** The result 
of this disagreement is that the purification of the handicapped person 
becomes invalid with the passage of the time of prayer, that is, due to 
prior impurity according to Abū Hanifah and Muhammad (God bless 
them) and at the arrival of the prayer time according to Zufar (God bless 
him). According to Abū Yūsuf (God bless him) it becomes invalid due 
to either of these reasons. The benefit of the disagreement is not appar- 
ent, except in the case of the person who has performed wudū” prior ta 
the declining of the sun, as we have stated, or even prior to the rising of 
the sun. According to Zufar (God bless him) the legal acceptance of the 
purification, despite the negating factor, is due to the need for perfor- 
mance. As there is no such need prior to the time, it is not to be accepted 
as valid. According to Abū Yusuf (God bless him) such need is confined 
to the time alone, (from its beginning to its passing) and is not to be 
deemed valid either before it or after it. The two jurists maintain that it 
is necessary to validate purification prior to the timing so as to enable 
performance as soon as the time arrives (especially where time is just suf- 
ficient for prayer). The passage of the time is an evidence of the going 
away of necessity, therefore, the impurity is acknowledged at this time. 

The meaning of time here is the time of the obligatory prayer. Thus, 
ifthe handicapped person performs wudū' for the ‘id prayer, he may pray 
zuhr with it as well according to the two jurists, which is the sound view,” 
because the ‘d prayer is of the same legal status as the duha prayer. If 
such a person performs wud’ once for zuhr at its time and again within 
its time (zuhr) for ‘asr, then according to the two jurists he (she) is not to 


is time for (the next) 


a g mm 3 

This rule elaborates the point of disagreement in the previous issue, The disagree- 
ment appears vague in the previous issue. 

“Fakhr al-Islam was of the opinion that neither Zufar nor Abū Yūsuf (God bless 
them) held this view, In other words, all the jurists held the unanimous view about the 
Validity of purification till after the passing of the time of zuhr. 

This is to counter the view of those jurists who maintain that the time for an oblig- 
atory (wājib) prayer has passed. 
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timing oe a a and these are the person s ed, 
i e same , 
affected in t 
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control the poa iheni with extended bleeding is, therefore, 
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necessity in the 


generalised for all. 


pray * 
of the 


6.2 Nīrās (POSTNATAL BLEEDING) 


> ing childbirth. The reason is 
pi i » that comes out™ following childbirt 

Nifas is in anna meaning of the womb bringing out blood or 

ie it 4 aa the emergence of life in the sense of a child or blood. 

the mei 


sees initially or during childbirth, 
; tat aro ee aa. U deemed istikādah, even if this is 
ets eer (God bless him) said that it is menstrual blood on 
roars af nifas, as both flow from the uterus, Our argument is that 
E rokā the mouth of the uterus is sealed, this is one 
nifas appears after its opening, following the birth of a ena . It is ši 
this reason that nifās appears even when part of the child’? has cones 
according to Abū Hanifah and Muhammad (God bless them), because 
the womb is opened and the blood oozes out. 


Of zuhr, He has formulated the issue to indicate that there is no intervening a 
of time between the passage of the time of zuhr and the beginning of the time 0 til 
one follows the other immediately. The report of ‘Asad ibn ‘Amr from Abu Hani 
(God bless him) that when the shadow of a thing is equal to the thing itself, the time 0 
2uhr has passed away, but the time of ‘asr has not yet begun, is not a sound report. a 

"This would indicate that the emergence of blood is a condition. There are repo 
from the jurists that the mere delivery of the child is sufficient for this status. gai 

“Some commentators maintain that it would have been better if he had use ka 
words “that comes out of the vagina,” so that the blood coming out of another place: a 
some reason, is not included. In both forms, the statement would admit the Caesar 
section in which the postnatal bleeding is through the vagina. 


bent art” 
‘Reports from Abū Hanīfah (God bless him) vary with some saying a greater p 
and others “one-half” and so ON. 
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The miscarried foetus that shows some 
child and the woman is said to be one under 


of it a slave girl is deemed umm al-walad a 
nate due to it. 


(developed) features is a 
going nifas. Further, by virtue 
nd ‘iddah is deemed to termi- 


There is no minimum period for nifas, 
it is an indication that the blood is emergi 
extended period (like three days) is not nee 
as is the case with menstruation. 


because the child preceding 
ng from the womb, thus, an 
ded to indicate that this is so 


The maximum period for nifas is forty days and what is in excess 
of this is deemed extended bleeding. This is based on the tradition of 
Umm Salamah (God be pleased with her) that “the Prophet (God bless 
him and grant him peace) fixed a limit of forty days for a woman with 
postnatal bleeding.”** It is a proof against al-Shafi'i (God bless him) who 
determines it to be sixty.” 

If the blood flows for more than forty days, where the woman has 
given birth before this and her period of nifās is known, the number of 
days will be deemed to be what is usual for her* as we have explained 
in the case of menstruation. If her period is not known then her nifas is 
forty days from the commencement as it is possible to deem all forty as 
nifās. 

If she gives birth to two children through a single pregnancy (twins), 
then, her ttifās is to be reckoned from the birth of the first child, accord- 
ing to Abū Hanīfah and Abū Yūsuf (God bless them) even if there is a 
gap of forty days between the two births. Muhammad (God bless him) 
said that it is to be reckoned from the birth of the second child, which is 
also the opinion of Zufar (God bless him), because the woman is still 
pregnant after delivering the first child, therefore, she is not deemed to 


“Undeveloped, 


‘This is by agreement of our jurists. If postnatal bleeding ceases, a short while after 
childbirth, itis obligatory for her to fast and pray after bathing. This has been mentioned 
expressly by Fakhr al-Islam in his al-Mabsitt. 

It is recorded by Abū Dawid, al-Tirmidhī and Ibn Majah. Al-Zayla‘l, vol. 1, 204. 

This is based on a report from al-Awza‘l, who said that there was a woman who 
Witnessed nifās for sixty days. 

"The blood in the remaining days, if any, will be istihādah. | a 

Legally, these are two children between whose brith there is 4 gap of less than six 
months. vee tor her eb 

Abū Yūsuf (God bless him) is reported to have said that there is no nifas tor her due 
10 the secand child; she is to bathe when she delivers and pray. 
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Chapter 7 


Impurities and their Cleansing 


The cleaning’ of impurities’ fro 
m the body of the worshi i 
+ b r h 
n m pas vie he will pee is obligatory due to AEE 
; garments keep free from stain”* The 
+ . ` P 
hys him and grant him peace), said, “Peel it off, then cath ra dea 
tie it off with water; the stain does not affect you." If purificatio of 
T a s peat om to what we have related, it becomes dilatory 
and plac i ilisati 
e y place of prayer. During prayer utilisation covers all these 


"That is the eliminati i iti i i 

pernan and the eae rable aa, pass : bi K rite i 
haqiqtyyah and its cleansing. The cleaning of these impuriti ci ee oe 
cation is a condition of prayer. The obj APERON E Be roca hha: 
pey his clothes and the ksi where RES betonā S RIRTĪRĪĀ 
sees ieeja words anjās and najasah, Anjas are both legal and real, that is, 
f i ac elas however, here he is concerned with real impurities, 
WE pi 5 peager essentially means the place where the worshipper will stand. 
diee: y ips ta e place where the prostrations will take place is also stipulated in a 
pte tall iris from Abū Hanīfah (God bless them), because these are also 
ae oe teh e giyam. According to a narration from Abū Yūsuf (God bless him) 
riba eee the place of prostrations is not essential, because prostrations are peT- 
fat ga e nose, and the tip of the nose is less than the size of a dirham. The 
Sal ee deja that cleanliness is stipulated, because prostrations are made on the 
nue F narrations do not conform with what is narrated in al-Hidayah. In the 

sr ption of salat, the two jurists (Muhammad and Abū Yūsuf) maintain that it ts not 
P. per to prostrate on the nose alone, except due to an obstacle. 

Qur’an 74:4 

A >It is gharīb with these words, “the stain does not 

recorded by all the six sound compilations. Al-Zaylarī, vol. 1, 207. 


affect you,” but a similar tradition 
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er 


of impurities is P ossibly be removed, like vinegar 
dē with which they can saa that ooze out” when squeezed, 
quid’ wW and other such me nd Abū Yūsuf (God bless them). 
ding to a bless them) said that it is not per- 

= gn reason is that a liquid pci Str i 
mitted except with water. urity and an ip aug oes no ča to 
first contact with the cen analogy has been given up ue to eee in 
purification, Nt ie two jurists argue that a liguid Ka S and the 
the case of WCT ye to the ‘illah (underlying cause) of uprooting and 
ability to purify js ug 4s due to close contact and when the particles of 
removal. Impurity p is left in a state of purification.’ The response of 
impurity end the object ction is to be made between the dress and the 
the Book is that nia gistin f Abū Hanifah (God bless him) and one of two 
yiews ni 


him, he distinguishes between them and does not permit purification of 
Im, he 


; except with water. 

rN A 5 is soiled with impurity that has a body, like dung, fae- 

"dati rm and dries up, it will become valid” ifit is rubbed on 
ml jensi on istihsān. Muhammad (God bless him) said that it 
seti and this is based upon analogy, except in the case of sperm,” 
Seats something sticking to the boot is not eliminated by dryness and 
rubbing as distinguished from sperm, as we will mention. ie two jurists 
rely on the words of the Prophet (God bless him and grant Un peace) 
“If there is filth on them, he is to rub them on the soil for the soil is a puri- 
fying element for them.” Further, particles of impurity do not poroa 
leather due to its density, except a little; they are then absorbed back by 


Purification 


This is so accor 
Muhammad, Zu 


"These wards exclude the urine of animals whose meat is consumed. 
"Fram the substance in which they are borne. 
"On the basis of texts. y asah, but when 
"That is, we agree that it becomes impure on first contact with najasah, bu 
the najasah is removed the thing becomes pure. 
“And whatever is in the same meaning. 
Pure for permissibility of prayer. 
“Exemption from the words “not valid.” leased 
“it ls recorded from ‘A’ishah, Abū Hurayrah and Aba Sa'id al-Khurī (God be p 
with them) by Abū Dāwūd. Al-Zaylafī, vol. 1, 207-209. 
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the body on drying. Thus, when they are removed, whatever is īn them is 
also removed."* 


In case of their being moist,” it is not permitted, until he (the wor- 
shipper) washes it (the boot). The reason is that rubbing on the soil will 
increase it (the area) and not purify it, It is reported from Abū Yūsuf (God 
bless him) that if he rubs it on the soil till no effect of impurity is left, jt is 
deemed pure due to widespread need and the unqualified implication of 


the related report, and this is the view upheld by our jurists (Masha 'ikh, 
God bless them). 


If it is soiled by urine, and it dries up, it is not permitted to use 
it unless it is washed. Likewise anything that is not solid (has a con- 
crete body), like wine, as the particles are dissolved in it and there is no 
absorbent that can absorb these particles, It is said that th 
sand and ashes provide a body to it. 


In the case of a dress, nothing but washing validates it even if it has 
dried up. The reason is that due to the porous texture of the dress, 


of the particles of impurity are absorbed in it and are not taken out 
by washing. 


e accompanying 


most 
except 


Mani (sperm) is an impurity whose washing is obligatory when it is 
moist. When it dries up on the dress, rubbing it off validates it,'* due to 
the words of the Prophet (God bless him and gtant him peace) to ‘A’ishah 
(God be pleased with her) “Wash it if it is moist and rub it off if it has 
dried up”” Al-Shāfi'ī (God bless him) said, "Manī is pure” The proof 
against him is what we have related. The Prophet (God bless him and 
grant him peace) said, “The dress is washed due to five things”. ..and 
among these he mentioned mani." If it sticks to the body, our jurists 
(mashā'ikh, God bless them) said that it is purified by rubbing off as 
widespread necessity is acute in this case. It is narrated from Abū Hanifah 
(God bless him) that it is not purified except by washing as body heat acts 
as an absorbent, therefore, the Particles do not return to the solidified 
body (of the fluid). Further, it is not really possible to rub the body. 


"And that is najasah, 

"That is, dung, faeces, blood and so on. 

"On the basis of istihsān. 

"It is gharib in the 
vol.1, 209, 


“It is recorded by al-Dār'gutnī. Al-Zayla'ī, vol. 3, 210, 


se words, Al- Dār'gutnī has recorded a similar tradition. Al-Zayla'ī, 


; 
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, ; mirror or a sword,” it is sufficient to rub 

When impurity affects a hat impurity does not penetrate them and 
them (clean). The sae nie can aibbing 
what is on the io oe ground, is dried out in the sun” and its effect 

: ieee ermitted to pray on it. Zufar and al-Shafi'l (God bless 

disappears, It 15 cŠ mat permitted, because the removing factor* is not 
heey ie : fate it is not permitted to perform tayammum with 
found; mat mis wardi of the Prophet (God bless him and grant him 
we ģū ; urification of land” is by its drying up”! Tayammum, 
seats tted with it, because the purity of clean soil is a duty 
laīd down as a condition by the text of the Qur'an Stihl and it can- 
not be rendered on the basis of what is laid daw by t etra ition. l 

Prayer is permitted with heavy (enhanced)” impurity up to the size 
of a dirham, or what is less than that, like blood, urine, wine, chicken 
droppings and the urine of donkeys, but it is not pamena if the impu- 
rity is in excess of this. Zufar and al-Shafi ī (God bless them) said that 
impurity whether it is more or less is the same, because the text that has 
laid this down has not made a distinction.” Our argument is that itis not 
possible to avoid a little impurity and, therefore, it is to be waived. We 
estimated this to be up to the size of a dirham comparing it to the Passage 
that is the object of istinja’. Thereafter, the consideration of the size of 
the dirham is reported to be on the basis of the thickness of the back of 
the joints on the hand according to the sound report, It is also reported 
with respect to weight where the larger dirham is a mithgal, therefore, it 
is impurity up to one mithgāl. lt is said, after combining these two esti- 
mates, that the first is for thin impurity, while the second is for thick 


peace}, 
however is not permi 


"Applies to the polished parts. If a sword is engraved, it can be cleaned by washing 
alone. 

"Not necessarily due to the sun. 

"This is the crucial factor: colour and smell, 

“Water, that is, washing. 

> Zakat of the land. 

"It is gharih with these words. It is recorded by Ibn Abi Shaybah. Al-Zaylarī, vol. 
211. m 

*Najāsah is of two types: heavy or enhanced and light. Heavy, according to Abi 
Hanifah (God bless him), is one whose impurity has been laid down by the nass (text), 
like blood, and which is not a subject of conflict of texts. If another text opposes the 
impurity ofa thing, the najasah is deemed light. 

* Between less and more. 
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impurity. The impurity of these things is treated as enhanced as these 
were laid down by a definitive evidence.” 


If the impurity is lighter, like the urine of an animal, whose meat 
is eaten, prayer is permitted with it unless it exceeds one-fourth of the 
dress. This is reported from Abū Hanifah (God bless him), because the 
estimation in this is based on excess that is widespread, A fourth is asso- 
ciated with the whole in certain ahkam (rules), It is also reported from 
him that it is the fourth of the lower dress in which Prayer is permitted, 
like the wrapper/trousers (mizar). It is also said that it is the fourth of the 
part (of the dress) affected, like the tail and hem. According to Abū Yūsuf 
(God bless him) it is an area equal to the span of the hand by span of the 
hand, Such impurities are deemed lighter according to Abū Hanifah and 
Abū Yūsuf (God bless them), due to the occurrence of a disagreement 
about their being impure or due to conflict of two texts or two principles 
upheld by both. 

If the dress is soiled by faeces of horses or cattle to an extent that 
is more than a dirham, prayer is not permitted in it, according to Abū 
Hanifah (God bless him) due to a text that is laid down about its impu- 
rity, and this is the report that “the Prophet (God bless him and grant him 
peace) threw away dung saying this is filth (rijs or riks)”** This report was 
not opposed by another report, which established its enhanced impurity, 
while light impurity is established through conflict (of texts). 

The two jurists maintained that prayer will be deemed valid unless 
the impurity spreads. The reason is that ijtihād is valid in this case. This 
is what establishes its lightness in their view. Further, the reason is that 
there is a necessity in this as the roads are full of it and this argument is 
effective as far as light impurity is concerned, as distinguished from the 
urine of a donkey,” which is absorbed by the soil (on the road). We would 
say that necessity has operated once in the case of sandals with respect 
to light impurity so that they are purified by rubbing, thus, sufficient 
burden has been placed upon necessity.” There is no difference between 


SS aa ee 
“The basis is the absence of conflict of texts., The Author clarifies this at thé end of 
the next issue, as well ay the end of the following paragraph. 
*It is recorded by al-Dar’gutni in his Sunan. Al-Bukhari and others have declared it 
båtil, Al-Zayla‘i, vol. 1, 23, 
“This is in response to the assertion that the necessity in the case of the urine of a 
donkey is the same as that for its faeces, and you have held this impurity to be heavy. 
“Note the principle: necessity is estimated through its requirement. 
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consumed and other animals, Zufar (God bless 
them and agreed with Abū Hanifah (God 


bless him) in the case of animals whose meat 15 not BODSUILTEH, while he 
l «cee in the case of animals whose meat is con- 
agreed with the two jurists 1m sad. bless bile) att when h 
sumed. It is reported from Muhammad (God Biti 
l 4 «xtent to which people were exposed to it, he 
entered Rayy and saw the exter s will not prevent prayer, T 
gave the verdict that even widespread excess wi not pr ķi PA he 
scholars constructed an analogy for the slush in Bukhara on t is, tis also 
reported that he retracted at this time his opinion about boots as well? 

If the dress is soiled by the urine of a horse, it does not affect its 
purity, unless it is excessive, according to Abū Hanifah and Aba Yūsuf 
(God bless them). According to Muhammad (God bless him), it does 
not prevent prayer even if it is excessive, The reason Is that the urine of 
an animal whose meat is eaten is pure in his view, while it bears light 
impurity according to Abū Yūsuf (God bless him). The meat of a horse 
is consumable according to both.* As for Abū Hanifah (God bless him), 
the lightness of impurity is due to the conflict of reports on the issue. 

If the dress is soiled by the droppings of birds whose meat is not con- 
sumed, to the extent that it is in excess of the size of a dirham, prayer is 
permitted in it, according to Abu Hanifah and Abu Yusuf (God bless 
them). Muhammad (God bless him) said that it is not permitted. It is 
said that the disagreement is about impurity, while it is also said that it is 
about the extent, which is the sound view. Muhammad (God bless him) 
says that impurity is deemed light due to necessity and there is no neces- 
sity due to the absence of such birds in human habitations, therefore, it is 
not to be deemed light. The two jurists argue that they send their drop- 
pings from the air and it is difficult to adopt preventive means against 
them, thus, the necessity is established. If the droppings fall in utensils, it 
is said that the utesnsils are rendered impure, but it is also said that they 
are not as it is not possible to protect such utensils from the droppings. 

If it is soiled by the blood of fish or the saliva of a mule or a donkey, 
to an extent that is in excess of the size of a dirham, prayer is deemed 
valid in it. As for the blood of fish, it is not blood as verified, and is, 


animals whose meat is 
him) distinguished between 


=n nn E 
"With respect to the well know: 
purified by rubbing on soil, 
“But disapproved due to the high status of the 


A conflict of reports is the basi i 
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ot impure. It is r ae ae ae 
therefore, n ki capt SENA from Abū Yūsuf (God bless him) 
that he consi pure when it is excessive and spreads all 
over, The saliva of a mule or donkey is overlooked because th F 
Ga ja i å ere is a 
doubt about its impurity and doubt cannot render impure what is 

If urine is splashed/(sprayed) on to it to the extent of the eye of A a 
dle, then, this is of no consequence. The reason is that it is not possible 
to prevent this, 

He said: Impurity is of two kinds: visible and invisible. The purifica- 
tion of that which is visible is the removal of its substance. The reason is 
that the impurity has affected the subject-matter to the extent of its sub- 
stance, and is removed by the removal of this substance. Except that some 
of its effect may remain and this is difficult to remove. The reason is that 
hardship is to be repelled. This indicates that washing is not stipulated 
after the elimination of the substance, though there is a discussion about 
things that can be eliminated with a single washing. 

The purification of invisible impurity is through washing till the per- 
son washing is convinced that the object is purified. The reason is that 
repetition (of washing) is necessary to expel the impurity. The person can 
never be certain about such elimination, therefore, preponderant convic- 
tion is taken into account, as in the case of seeking the qiblah. The jurists 
limited washing to three, as conviction is attained through this. The out- 
ward cause has been made to stand in the place of actual cleansing to 
create ease. This is strengthened through the tradition about the person 
waking from his sleep.*4 Thereafter it is necessary to squeeze the mate- 
rial with each washing according to the Zāhir al-Riwayah, because this is 
what causes the expulsion of impurity. 


71 ĪSTINJĀ" 


Istinja’ is a sunnah,” because the Prophet (God bless him and grant him 
peace) practised it persistently.* 

It is permitted with stones, or with what stands in its place, by rub- 
bing till the object is cleansed. The aim is cleansing, therefore, it is the 
aim that will be taken into account. 


cre which it is mentioned that he is to wash them thrice. 

According to al-Shāfi'ī (God bless him) it is an obligation. = 

"There ate traditions on the issue and among them are those recorded by al-Bukhārī 
and Muslim, Al-Zayla'ī, vol, 1, 210. 
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i ibed for it. Al-Shāfi'ī (God bless 
There is no specific number prescribed a 
him) said that three is necessary due to Ba mia Hie (Go d 
bless him and grant him peace), Perform ab M kās ate x 
he words of the Prophet (God bles grant him 
ki IA ārā ho uses stones for cleansing should use an odd num- 
peace), “Anyone w this, does good, but if one does not, then, there js 
ber, One maan cik ber may be one, and the interpretation he has 
no ate : ete has related may be rejected on the face of it, because it 
EEAS performs istinja’ with a stone that has three sides, ang 
this is so by consensus (ijma’). M PERTTI 
-o with water is preferable due to the words ot the Exalted, “In 
it Misa RA to be purified, and God loves fete whe make them- 
selves pure,” that were revealed about people who ollowed up cleansing 
by stones with washing with water. Thereafter, itisa recommended prac- 
tice (adab) and it is said that it is a required practice (sunnah) in our 
times. Water is to be used (repeatedly) till the person is convinced the 
location stands purified, This is not to be limited with a number, unle si 
a person is psychologically averse to it, then, in his case it is limited to 
three; and it is said up to seven times, 


If the impurity has spread beyond its outlet, purification is not valid 
unless it is with water, though in some manuscripts (of the books relied 
on)* the words are, “except with a liquid.” This establishes a difference in 
reports about the purification of the private parts with things other than 
water, as we have explained. The reason is that rubbing does not remove 
it, however, it is deemed sufficient for the location of istinja’, therefore, 
rubbing is not allowed beyond it. Thereafter, a limit on the number of 
times is taken into account for a liquid used for the area beyond the 
location of istinja’ according to Abū Hanifah and Abū Yusuf (God bless 
them), due to the consideration of this location ceasing to be effective. 
According to Muhammad (God bless him), this is done by including the 
location of the istinja’, as in the case of other locations. 


SS a 
YIt js recorded by al-Bayhaqi in his Sunan, and also by al-Dār'gutnī. Al-Zayla'i, vol. 
t 214-15. i 


*It is recorded by Abū Dawid and 
Qur'an 9:108 
"That is, manuscripts of Mukh tasar al-Oudūrī. 


Ibn Majah. Al-Zayla‘i, vol. 1, 217. 
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prophet (God bless him and grant hi 


th the right hand, because 


the Prophet (God bless him and grant him peace) forbade the perf, 
© perfor- 


mance of istinja’ with the right hand, 


—__ 1.42 "ī 
*The traditions on the issue are recorded by all the sound compilations, Al-Zayla'ī, 
vol. 1, 219, 
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Chapter 8 
Prayer Timings 


The first! timing’ of the fajr (morning prayer)’ is the rising of the second 


dawn, which is whiteness that spreads horizontally in the horizon, while 


THe has given precedence to the fajr (morning) prayer for discussion. In a tradition, 
the zuhr prayer has been mentioned first as that is the first prayer during daylight. 

The word mawagit, plural of migat, has been translated as timings. The term mugat 
means the determination of something in terms of time and place. Hence, the ntīgāt for 
haņi. 
"he word salāt literally means “prayer, supplication.” It is given precedence over 
all other obligations in Islamic law. It is, therefore, the first obligation to be discussed. 
Tahārah (purification) was discussed before it, because taharah is the key to salat and 
its conditions. In its technical meaning, in the shari‘ah, it is a term used for the well 
known arkān (elements) and specified acts. Thus, in the shari‘ah, the literal meaning 
stands altered to apply to the arkan and specified acts. The arkāt of salat are: giyam; 
the last sitting posture to the extent of tashahhud; girā'ah (recitation); rukū* and sujūd. 
As stated earlier a rukn is like a pillar without which a structure cannot stand; without 
its arkān, salar is not valid. The rule (hukm) for salat is the extinction of the obliga- 
tion through performance in this world. The cause (sabab) for its obligation are the 
specified timings, and its conditions are: tahārah (purification); covering of the private 
Parts; facing the ģgiblah; formulation of the niyyah (intention); time as a condition of 
performance; and the opening takbir. Salat is essentially of four types: fard (by way 
of definitive obligation); wajib (obligatory); sunnah (required as an emphatic sunnah); 
and nafl (supererogatory). Fard is of two types: fard ‘ayn (universal obligation) and 
fard kifayah (communal obligation). Salat that is fard as a universal obligation is also 
of two types: first the well known five prayers of the night and the day; and second, 
salat al-jumu‘ah or the Friday congregational prayer. When the word salat is mentioned 
oe qualification, it is the five well known daily prayers that come to mind. It is with 
eee Prayers that the Author opens the discussion of salar. The five daily prayers 
Our'a BEA eb ng as a definitive obligation. Such obligation is proved through the 
able m the Sunnah, ijma‘ (consensus) and rational proofs. A person who denies the 

gation of these five daily prayers is imputed with kufr (unbelief). There a number of 
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its last timing is till the sun’ has not risen. The basis is the tradition of 
Jibril (God’s peace and blessings be on him) When he led? the Prophet 
(God bless him and grant him peace) in prayer, He led the Messenger of 
God (God bless him and grant him peace) in the morning Prayer’ on the 
first day at the rising of the dawn. He led him on the second day when the 
whiteness had spread considerably and the sun was almost about to rise. 
Thereafter, he (Jibril) said, at the end of the tradition, “What is between 
these two timings, is the time for you and your ummah.” The false dawn 
is not to be taken into account and this is the whiteness that rises verti- 
cally, but is followed by darkness," due to the words of the Prophet (Gog 
bless him and grant him peace), “Let not Bilāl's adhan (call for Prayer) 
or the oblong dawn deceive you, Dawn is that which is dispersed in the 
horizon,” that is, widespread. 

The first timing of zuhr is when the sun has declined, due to the 
prayer led by Jibrīl (God's peace and blessings be on him) on the first 
day when the sun had declined."” The last timing for it, according to Aba 
Hanifah (God bless him) is when the shadow of each thing is equal to 
twice its size excluding the fay’ (shadow) of decline. The two jurists said: 
when the shadow is equal to its size. This is a narration fron; Abū Hanifah 
(God bless him) as well. The shadow of decline is the shadow of things 


verses in the Qur'an that are taken as the primary evidence for the obligation as well as 
for the prescribed timings and the number of prayers. 

‘This is the use of the term "the whole sun” to mean its fractional part. 

‘An observation is made that angels are not subject to the obligation of ‘ibadat (wor- 
ship) in the sense that humans are, therefore, the prayer of Jibril was supererogatory 
(nafl), whereas the prayer of the Prophet (God bless him and grant him peace) follow- 
ing him was a definitive obligation (fard), and following by one praying fard behind 
another praying nafl is null and void, One way this has been answered is that when God 
commanded Jibril to lead the prayer, the prayer became obligatory for him to this extent 
for two days (al-Lakhnawi). 

"The tradition of Jibril has been related from a number of Companions (God be 
pleased with them). lt is recorded by Abū Dawid, al-Tirmidhī and others. Al-Zayla'ī, 
vol. 1, 221. 

"The fajr prayer is said 10 be the first prayer led by Jibril according to a report 
recorded by al-Dār'gutnī from Ibn ‘Umar (God be pleased with him). 

"According to some it is not followed by darkness, rather it remains till the rise of 
the dawn. 

“It is recorded by Muslim, Abū Dāwūd, al-Tirmidhi and al-Nasā'ī, Al -Zayla'i, vol. 1, 
227; al-'Aynī, vol. 2, 14-15. 

"As in the tradition above. 
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at the ime of decline. T he two jurists maintain that the imamah of Jibril 
(God's peace and blessings on him) on the first day for the ‘asr prayer was 
at this time, while Abū Hanifah (God bless him) relies on the words of 
the Prophet (God bless him and grant him peace), “Make the zuhr prayer 
cool, because the intensity of the heat is from the blaze of hell.” The heat 
was intense in their land at such a time.” When the reports conflict the 
time will not be set aside on the basis of doubt." 


The first timing for the ‘asr (middle) prayer begins when the zuhr 
timing is over, according to both views, while its last timing is till the 
¿un has not set, due to the words of the Prophet (God bless him and 
grant him peace), “He who has caught one rak'ah of ‘asr before the setting 
of the sun” has caught the ‘asr prayer.” 

The first timing for the maghrib (evening) prayer is when the sun 
sets and its last timing is till the shafaq (dusk—evening glow) has not 
disappeared. Al-Shāfi'ī (God bless him) said that it is up to the time in 


~ of is recorded by al-Bukhārī in his Sahih, Al-Zayla’i, vol. 1, 228; al-'Aynī, vol. 2, 19. 

"Phat is, when the shadow of a thing is equal to its size. 

That is. the tradition of unämah and this tradition, 

"The timing will not be set aside on the basis of doubt—tThis is a response to an 
implied problem: the tradition of making zuhr cool clashes with the tradition of imarmah 
of fibril, because he led the ‘asr prayer on the first day when the shadow of a thing was 
equal to it, which indicates that the timing of zuhr was over, whereas the tradition indi- 
cates that the timing was not over. The Author's response is that when the traditions 
conflict, a timing established by way of certainty cannot be given up on the basis of 
doubt, that is, as long as the timing was established with a certainty, See the note on 
precaution below as to the timing of ‘asr, 

“He means thereby “whenever the timing is over” depending on which view js fol- 
lowed, The Hanafi jurists have, however, determined that “precaution requires that zuhr 
be prayed prior to the shadow of a thing becoming equal to its size, and that ‘asr be 
prayed when (after) the shadow becomes equal to twice the size of a thing, so that both 
prayers are offered within their timings with a certainty, The timing of ‘asr be deemed 
to begin from the time when the shadow is twice the size of a thing, excluding the fay’ of 
decline, and extending up to the setting of the sun.” Apparently, unlike the Author, they 
apply the rule: when traditions conflict, it is obligatory to follow what is less. It may 
be argued that Abū Hanifah’s view provides facility, and his rule appears to be; when 
traditions conflict, follow the facility provided. God knows best. 

"Applying the whole to a part. 

There is a discussion about this timing too on the basis of another tradition about 
the timing extending up to the yellowness (turning pale/soft) of the sun. The view fol- 
lowed, however, is that given by the Author. 

"Tt is recorded by all the six Imams of the sound compilations. Al-Zayla'ī, vol. 1, 228. 
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which three rak‘ahs can be offered, because saat ts s peace ang bless- 
ings be on him) led the prayer on both days Si € ati ume. We rely 
on the words of the Prophet (God bless him an grant hin peace), itis 
first timing for maghrib is when the aj sets, Ahileshe last timing is til] 
the disappearance of the evening glow." What he has related was for the 
avoidance of the disapproval.” 

Thereafter, the shafag is the whiteness on the horizon after the red. 
ness, according to Aba Hanifah (God bless him), and according to the 
twa jurists it is the redness itself; and this is also one narration from Abū 
Hanifah (God bless him). Al-shāti'ī also holds the same opinion due to 
the words of the Prophet (God bless him and grant him peace), “ Shafaq 
is the redness.”* Abū Hanifah (God bless him) relies on the words of the 
Prophet (God bless him and grant him peace), "The last time for maghrib 
is when the horizon becomes dark.”** What he has related is mawgūf at 
Ibn ‘Umar (God be pleased with both), and is recorded by Malik (Gad 
bless him) in al-Muwatta’, There is a disagreement among the Compan- 
ions (God be pleased with them) on the issue? 

The first timing of the ‘isha’ is when the shafaq (dusk—evening 
glow) disappears, while the last timing for it is till the rise of the sec- 
ond dawn, due to the words of the Prophet (God bless him and grant 
him peace), “The last timing for ‘isha’ is till the time of the dawn.” This 
is proof against al-Shafi'i (God bless him) who fixes it at a time when a 
third of the night has passed.** 


"The tradition has preceded, in particular the tradition from Ibn ‘Abbas (God be 
pleased with both). Al-Zayla'ī, vol. 1, 229. 

“Jt is gharib with these words. A tradition in the same meaning has been recorded by 
Muslim, and another by al-Tirmidhi. Al-Zayla‘i, vol. 1, 230. 

"That is, what he has related about the imāmah of Jibril is construed to mean the 
avoidance of the disapproved timing, because delaying maghrib till the last timing. is 
disapproved, 

ati is recorded by al-Dār'gutnī. Al-Zayla'ī, vol. 1, 232-33; al-'Aynī, vol. 2, 27. 

, “It is gharib, It is recorded by Abū Dāwūd in his Sunan, Al-Zayla'ī, vol. 1, 234; al- 

Aynī, vol, 2, 27. 

When there is a disagreement among the Companions (Gad be pleased with them), 

the fir Proper to seek support from a mawgūf tradition, Ibn Nujaym says, however, that 
F vā on this issue is based upon the view of the Imam and not that of his disciples. 

repo Giles šits however, al-Tahāwī has supported it on the basis ofa number of 

tim al ey ! Ma'āni al-Athar. Al-Zayla'ī, vol, 1, 234; al-‘Ayni, vol. 2, 30. 
Misā d at 4 (God bless him) relies on the tradition of the imāmah of Jibrīl. In 

1 become an issue similar to one faced with respect to the last timing 


The first timing for the witr prayer is after ‘isha’, while its last time 
is till the dawn has not risen, due to the words of the Prophet (God bless 
him and grant him pea ce) about witr, “Offer it in the period between 
isha’ and the rising 01 the dawn."" He (The Author—God be pleased 
with him) said that this is the view according to the two disciples. Accord- 
ing to Abū Hanifah (God be pleased with him), its time is the same as 
that of ‘isha’, however, it is not given precedence over it to maintain the 
sequential order.” 


8.1 RECOMMENDATIONS ABOUT TIMINGS 


Isfar (appearance of whiteness) is recommended” for the fajr prayer," 
due to the words of the Prophet (God bless him and grant him peace), 
“Delay fajr till whiteness for it fetches the maximum reward.” Al-Shāfi'ī 
(God bless him) said that it is recommended to hasten each prayer." The 
proof against him is what we have related and what we will relate.” 

He said; The recommendation” is for praying zuhr at a cooler time 
during summers and to pray it early in winters, on the basis of what we 


of zuhr, where the Author maintained that a timing established with certainty cannot 
be given up on the basis of doubt. There are, however, traditions to the effect that the 
Prophet (God bless him and grant him peace) offered isha’ in all three parts of the night. 

*It is recorded by Abū Dawid, al-Tirmidhi and Ibn Majah. Al-Zayla‘i, vol. 1, 235; 
al-'Aynī, vol. 2, 32. 

*The reason is that witr is practically a definitive obligation in the Lmam’s view (God 
bless him), and when a timing is assigned two prayers it becomes the timing for both. 
It is a sunnah of isha’ according to the two jurists. Thus, if the worshipper intentionally 
offers wir prior to isha’, he is to repeat it by agreement of all, If he does it out of forget- 
fullness, he is not to repeat it according to the Imam, but he is to repeat it according to 
the two jurists. 

“Except for Muzdalifah during hajj. 

"The meaning in terms of figh is that delaying fajr till the last time is permitted 
without disapproyal, whereas a small congregation is something that is not approved, 
and so also causing a hardship for the people. Taghilis (praying when it is dark) leads 
to one of two things: causing hardship by asking the people to come early or a lesser 
number in the morning congregation. 

"That is, bringing about the conditions of salāt, like purification, wearing clothes 
and the adhān, as soon as the time commences. Al-Tahawi (God bless him) said that the 
Worshipper is to commence with taghlis and end the prayer with isfar; he is to combine 
the two through a lengthy recitation. 

„About zuhr being delayed till a cooler time, in the next rule. 

Whether it is prayed with the congregation or alone. 
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ort of Anas (God be pleased with him), 


God bless him and grant him Peace) 
ditin a cooler time during sum. 


have related as well as the rep 
He said, “The Messenger of Gad ( 
used to hasten zuhr in winters, but praye 


mers.’ 


The delaying of 'asr” is recommended in winters as well as summers 
till such time that the sun has not changed (its bright white colour), ag 
there is the opportunity of increase in supererogatory prayers” due to 
their disapproval after it. What is considered for such change is the disk 
of the sun and that is when it turns into a state when the eyes do not feel 
any strain by looking at it. This is the correct view” and delaying it till 
this time” is disapproved (makrūh). 

The hastening of maghrib is recommended,” because delaying it js 
disapproved (makrith) insofar as there is a similarity in it to the act of 
the Jews.*° The Prophet (God bless him and grant him peace) said, “My 


3']t is recorded by al-Bukhari from Khalid ibn Dinar, Al-Zayla'ī, vol. 1, 244; al-‘Ayni, 
vol. 2, 41. 

“As stated earlier, hastening of all prayers is upheld by Imam al-Shāfi ī (God bless 
him). In the case of ‘asr, he relies upon a tradition from ‘A'ishah (God be pleased with 
her) recorded by Imam Malik (God bless him) in his al-Muwatta', as well as on a tradi- 
tion from Anas ibn Malik (God be pleased with him) recorded by Muslim in his Sahih, 
The Hanafi jurists rely on a tradition they claim is from Ibn Mas'ūd (God be pleased 
with him) that the Prophet (God bless him and grant him peace) said, “Pray ‘asr when 
the sun is a clear white.” The tradition, in reality, is from Jabir (God be pleased with 
him) and is recorded by both al-Bukhari and Muslim. They construe the traditions 
mentioned by al-Shafi'i (God bless him) in a different way. 

“Before it, 

This is stated to counter a view expressed by Sufyan al-Thawri and Ibrahim al- 
Nakhā'ī about the change in the light falling on the walls. 

“That is, till the sun changes in colour. 

PA rational argument advanced by the Hanafi jurists is that people are inclined to be 
occupied with food and relaxation after a day's work, therefore, hastening the prayer is 
better sa that they attend the congregation. 

“An objection is raised here that the disapproval of delaying an act does not neces- 
me imply that hastening it is recommended. As if he was expecting the objection, he 
ah a the it resembles the act of the Jews,” The Prophet (God bless him and grant 
seen cg Ran bob to have said that the maghrib prayer is to be offered prior to the 
i eels stars and the Muslims are not to act like the Jews, who prayed when 

visible, The tradition is recorded by al-Suyūtī in al-Jāmi' al-Saghir, by 


Ah d, -Dir = alias hats Lan 
aha > tai by al Dār'gutnī. A tradition giving a similar meaning is also recorded by 
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mmah will continue to attain blessings as long as they hasten offering 
he evening prayer and delay the night prayer.” 

The delaying of ‘isha’ up to just before the third of the night (is rec- 

mended), due to the words of the Prophet (God bless him and grant 
ma eace), “If ] were not apprehensive of creating a hardship for my 
a be I would have delayed the ‘isha’ prayer to just the (end) of the first 
re rat the night.”** The reason is that this eliminates the proscribed gos- 
ei 19 that follows early performance. It is said that in summers it should 
be offered early so that the congregation is not lessened.” Delaying it up 
to midnight is deemed mubah (permissible), because the evidence of dis- 
approval, which is the thinning of the congregation, has been opposed 
by the evidence of recommendation which is the effective elimination of 
gossip after it, therefore permissibility is established, Delaying it till the 
second half is considered disapproved (makrūh) as that leads to the thin- 
ning of the congregation, while gossiping ends before that. s 

it is recommended in the case of the witr prayer, for one who is in 
the habit of offering it late, to delay it till the later part of the night. If 
he is not confident about waking up, he should offer it before sleeping. 
This is based on the words of the Prophet (God bless him and grant him 
peace), “One who is afraid that he will not be up late in the night should 
offer it in the first part, but one who desires to wake up in the later part 
of the night should offer witr at the end of it.’ 

If it is a cloudy day, then, it is recommended to delay fajr, zuhr and 
maghrib, while ‘asr’ and ‘isha’ should be offered early.“ The reason is 
that in delaying ‘isha’ there is the likelihood of reducing the congrega- 
tion in view of rain, while in the case of ‘asr there is a suspicion of falling 
into the disapproved period.” There is no such suspicion in the case of 
fajr as this is an extended period. It is reported from Abū Hanifah (God 


“It is gharib, however, a tradition is recorded by Abū Dawad in his Sunan, which 
gives the same meaning, Al-Zayla'ī, vol. 1, 246; al-‘Ayni, vol. 2, 45. 

*Itis recorded by al-Tirmidhi and Ibn Majah from Abū Hurayrah (God be pleased 
with him). Al-Zayla‘, vol. 1, 247; al-'Aynī, vol. 2, 46. 

Nights are short in summers, therefore, there is little chance of gosšip. 

The two evidences are equivalent, therefore, permissibility remains. 

“Itis recorded by Muslim, Al-Zayla'ī, vol. 1, 249; al-‘Ayni, vol, 2, 51. 4 

* On a cloudy day, the prayer whose name begins with an ‘ayn are to be offered early, 
while the others are to be offered with a delay. 

“When the light of the sun alters. 
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bless him), that he held that delay in all prayers is recommended aS a pre- 
caution.’ Do you not see that performance 15 permitted after the (first) 


timing and not before it. 


bligations in the tinting of one, due to an excuse. 
"The Author refers to this briefly in the Book of Hajj, We feel nanai have discuss ad 
it here. Accordingly, this note is being added, Fora cloudy Hh ates he Hanifah (God 
bless him) offers the principle stated by the Author that de nika i the prayers is rec- 
ommended.” The reasoning underlying this principle is that sey wi l vacillate between 
two possibilities: timely performance or qada’, Early performance will vacillate between 
timely performance and invalid performance in the timing of the prior Prayer. Today, 
we follow our watches and clocks (even in remote villages where life wi still Primitive), 
The reasoning, however, leads to the conclusion that otfe nng Ons Jard in the timing of 
another is not valid, unless it is by way of gadā”. The Hanafi jurists, ther efore, formulate 
the rule: It is not permitted to combine two fard obligations of prayer in the timing of 
one, exceptat ‘Arafah and Muzdalifah where zuhr and asr are combined at the time 
of zuhr at ‘Arafah, while maghrib and ‘isha’ are combined at the time of isha at Muz- 
dalifah. This is not permitted at any other occasion due to the excuse of journey, rain 
or the like. Al-Shafi't (God bless him) said that zuhr and ‘ast can be combined and so 
can maghrib and ‘isha’ on the basis of reports from Ibn ‘Abbas and Ibn “Umar (God be 
pleased with them) about such combination at ‘Arafah and Muzdalifah. He argues that 
this may be done so that travel is not curtailed orin rain the congregation is not smaller, 
because people who return to their houses may not be able to return to the mosque 
due to rain. Thus, combining the prayers is permitted duc to these excuses. The Hanafi 
jurists (God bless them) argue that delaying prayer till another timing is one the grave 
offences (kabā'ir). They rely on a report from Ibn ‘Abbas (God be pleased with both) 
that the Prophet (God bless him and grant him peace) said, “A person who combines 
two prayers in the timing of one has brought about a type of the kabā'ir (grave sins)." 
This tradition has been recorded by al-Tirmidhi, who says that in the chain is a narrator 
whom Ahmad has considered da‘if. The tradition has also been recorded by al-Hakim, 
and he maintains that the narrator is not da'īf. The tradition, however, is supported 
by a sound, though mawgūf, report from ‘Umar ibn al-Khattāb (God be pleased with 
him). This report is recorded by ‘Abd al-Razzāg. The issue, however, revolves around the 
usūl preferred by the two schools, The Hanafis maintain that the timings of the prayers 
have been established through definitive evidences from the Qur'an and the mutawatir 
reports as well as ijmā'. Consequently, these timings cannot be altered on the basis of 
legal reasoning or due to a khabar wahid, which cannot restrict definitive evidences. 
Further, the legal reasoning provided by al-Shāfiī (God bless him) is not valid. The rea- 
son is that journey and rain have no force whatsoever in permitting loss of a prayer 
in its prescribed timing, The combining of the prayers at ‘Arafah and Muzdalifah was 
not based on rationally acceptable arguments. They have been established as ritual pre- 
scriptions due to the evidence of ijmā' (consensus). It was done by the Prophet (God 
bless him and grant him peace) as established through mutawatir reports, which could 
restrict the legal meanings in the definitive evidences. In addition to this, the tradition 
he (al-Shafis) has quoted is gharib as it goes against a well known and established prac- 
tice, and such a report cannot be accepted by us as proof. Thereafter, the report has 


“Combining two fard (definitive) 0 
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8.2 TIMINGS IN WHICH PRAYER 15 DISAPPROVED 


Prayer is not permitted” at the time of sunrise nor when it ascends to 
its highest point nor at the time of sunset, due to the tradition of Ugbah 
ibn ‘Amir (God be pleased with him) who said, "The Messenger of God 
(God bless him and grant him peace) forbade us from praying at three 
timings, and from burying our dead, at these times: at the time of the 
rising of the sun until it bas risen, at the time of its decline until it has 
declined, and when it is about to set and has finally set” The meaning 
of “burying the dead” is offering of the funeral prayer, because burial is 
not disapproved. The tradition in its absolute Meaning is a proof against 
al-Shāfi'ī (God bless him) for excluding obligatory prayers* and (nawafil 
at) Makkah. It is also a proof against Abū Yūsuf (God bless him) in per- 
mitting** supererogatory prayers on jumu‘ah at the time of decline. 

It is not permitted to offer funeral prayers at these timings, due to 
what we have related, nor prostrations of recitations, because they are 
similar to prayer, except the ‘asr of the day at the time of sunset, because 


various interpretations. One such construction is that the combination was undertaken 
by bringing the performance close to each other and not by crossing over to the other 
timing, that is, by delaying one prayer till its last timing and offering the next in its first 
timing. Reports to this effect have been recorded by Imām Malik (God bless him) as 
well as by Abū Dāwūd and others. God knows best. 

The three timings are those when a change is taking place with respect to the sun. 
Out of the three timings, a severe warning is issued with respect to the ‘asr prayer in a 
tradition recorded by Imam Malik (God bless him) in which the time close to the sunset 
has been described as one where “the sun is between the two horns of Satan.” Offering 
the ‘asr prayer at this time is disapproved. If it is offered, however, the obligation is dis- 
charged despite the disapproval. This is not the case at sunrise or the time of decline; the 
prayer is not valid in these timings. Al-Shāfi'ī (God bless him) maintains that the prayer 
is not nullified, because the proscription pertains to the nawafil and not the fara’id on 
the basis of the evidence that ‘asr prayed at such a time is valid due to consensus (ijma'). 
The Hanafis maintain that the proscription is general in form and meaning as well, and 
it does not convey such a qualified meaning. 

"It is recorded by all the sound compilations, except al-Bukhari. Al-Zayla'ī, vol. 1, 
249-50; al-‘Ayni, vol. 2, 55. 

“Due to the tradition that says: One who went to sleep or forgot his prayer is to offer 
it when he remembers it for that is its timing. It is recorded by Abū Dawid, al-Nasa’t 
and Ibn Majah as well as others. 

“He said this on the basis of a da‘if tradition recorded by al-Shāfi'ī (God bless him) 
as well as by al-Bayhaqi. He maintained that the people face the need of greeting the 
Mosque at the time of decline on Friday. 
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at component of time that exists. If it ig 
linked to the whole, performance becomes nen aber a it is linked to 
the past moment, the person praying at bre ha) ibs Šā K doing so by 
way of delayed performance (gadā ). If this i$ so ae Is He tale bein 

the last component of time), then, he has pet IES ss p ta according 
to the obligation as distinguished from other gibi bi heir obligation 
has been imposed as a whole and cannot be performed in overlapping 


the cause of the obligation is th 


parts,” 

He (God be pleased with him) said: The meaning of negation, men- 
tioned with respect to the funeral prayer and the prostration of recita- 
tion, is disapproval. Thus, if they are offered in these timings Or a verse 
of prostration is recited in such timings and the person makes a pros- 
tration, it is deemed valid, The reason 15 that it has been performed in 
overlapping (split) timings as they have become obligatory, because the 
obligation commences with the arrival for funeral and recitation,” 


lt is deemed disapproved to offer supererogatory prayers after fajr, 
until the sun has risen as well as after the (performance of) ‘asr till the 
sun has set, on the basis of the report that the Prophet (God bless him 
and grant him peace) proscribed this.” 


There is no harm if in these two timings” the prayers lost, prostra- 
tions of recitation or funeral prayers are offered. The reason is that the 
disapproval was on account of the definitive obligations so that the time 
would be spent on them and not due to a cause in the time itself, Thus, 
this disapproval does not arise in the case of (lost) definitive obligations 
and for what is obligatory for itself like the prostralion of recitation. It 
does arise in the case of a person under a vow of consecration, because 
the creation of its obligation is linked to his own volition; as it does in the 
case of two rak‘ahs of circumambulation and for what he started, but then 
rendered void. The reason is that the creation of the obligation is due to 


“See the tradition about catching the first rak‘ah of asr at the last moment before 
maghrib, to understand what he is saying. 

“That is, they start earlier and are then performed at the disapproved time. 

*Itis recorded by all the six sound compilations with different chains, Al-Zayla'ī, vol. 
1, 252; al-'Ayni, vol. 2, 66. 


s6 te ; pe isi | 
"That is, after the performance of fajr prior to the rising of the sun and after the 
Performance of ‘asr prior to the setting of the sun. 
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something other than him. This is the ending of the circumambulati 
and the protection of the worship from being lost 7 ao 

It is disapproved to offer supererogatory prayers after the rising of 
the sun beyond the two raktahs of fajr: The reason is that the ee, $ 
of God (God bless him and grant him peace) did not pray more ini 
these two despite his eagerness for prayer, 

Supererogatory prayers are not to be offered after sunset prior to the 
offering of the obligatory prayers, because these will lead ta delay in the 
maghrib prayer. 

Supererogatory prayers are not to be offered when the imam has 
risen for the khutbah (sermon) until he has completed his sermon, 


because this leads to occupation with other matters to the neglect of the 
sermon. 


"An exercise for the would-be jurist—Those who wish to develop their skills as jurists 
and their legal reasoning may try answering the following question(s); (The first two 
apply to fard and the rest to nawafil): (a) Which obligatory prayer (fard) offered in these 
timings is valid? (b) Which obligatory prayer offered in these timings is not valid? (c) 
Are the nawafil offered in these timings valid though disapproved? (d) If a nafl prayer 
started in such a timing is rendered invalid, will it give rise to gadā”? (e) What is the rule 
for the timing when the sun is about to set, but has not, when the ‘asr prayer has not 
been offered? (E) What is the rule in this case when the ‘asr prayer has been offered, but 
time is still left for sunset? (g) What is the rule for similar situations for the fajr prayer? 
(h) What about the time when the sun has set, but maghrib has not been offered as yet? 
(i) What is the rule with respect to these timings when the cause for the obligation has 
been brought about by the worshipper himself? (j) Do all these timings come to twelve? 
If so, how many of these are due to time itself? (k) And finally, separate the rules for 
different schools of law, 


“Agreed upon by al-Bukhārī and Muslim. Al-Zayla'i, vol. 1, 255; al-"Aynī, vol. 2, 71. 


Chapter 9 


Adhan (Call to Prayer) 


Adhan' (call to prayer) is a required practice (sunnah) for the five 
prayers’ as well as jumu ah* and not for other prayers’ besides them, 
due to mutawātir transmissions about this.” 


‘In its literal sense, the word means i'lām (notification). In its technical meaning it 
is notification in a specific manner at specified times. The term is also applied to mean 
particular words, and the syntactical order of these words is a sunnah. Accordingly, if 
the order is changed, it is preferable to repeat the adhān. 

“It is a sunnah according to most jurists. Some of our fugaha’ maintain that it is 
wājib (obligatory), based on the words of Imam Muhammad (God bless him) that if 
the residents of a land agree to give it up we would fight them. Such fighting, however, 
would be binding due to their negligence and the giving up of their din, just like the 
giving up of zakāt. 

For men, 

‘He has mentioned jumu‘ah to take care of the conception that perhaps adhan for 
it is like the prayers of the two ‘ids, as all these are related to the rules pertaining to the 
imam as well as the comprehensive city (misr jāmi"), otherwise this prayer is included in 
the five prayers, 

‘Like witr, the ‘id prayers, tarāwīh, the eclipse prayer, istisqa’, funeral prayers and 
other prayers. 

"There are well known traditions recorded by Muslim on the issue. Al-Zayla'ī, vol. 1, 
257. 

> "That is, its mutawātir transmission right from the time of the Prophet (God bless 
him and grant him peace). Al-'Aynī, vol. 2, 78. 
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The description of adhan is well known,” and is in accordance with 
the adhān of the Angel who descended from the sky.” 

And there is no tarjī"” in it,” and that is the taking back of his tone 
and then raising his voice for the two shahadahs after having pronounce d 
them softly. Al-Shãfi'i (God bless him) said that there is tarji‘ in it due 
to the tradition of Abū Mahdhūrah (God be pleased with him) that “the 
Prophet (God bless him and grant him peace) ordered him to observe 
tarji Our argument is that tarjt’ is not mentioned in the well known 
traditions. What he has related was merely to instruct and he thought jt 
was an order to observe tarjī'* 


“The origin of the adhan is attributed to different causes, however, the jurists see no 
clash between them, One report attributes it lo the night of ascension (sra’) and the 
Angel's adhan, Another report says that ‘Abd Allah ibn Zayd and ‘Umar Ibn al-Khattāb 
(God be pleased with them) both saw itin their dreams. Another view is that it is based 
upon the adhan of Abraham (God bless him and grant him peace): "And make the call 
faidkān) of the Pilgrimage among men: they will come to you on foot and (mounted) 
on every camel, lean on account of journeys through deep and distant mountain high- 
ways.” [Qur'an 22:27] Abū Bakr al-Jassãs maintains in his AliKan: al-Qur'an that isrā' 
was al Mecca, whereas the adhan commenced at Madinah. The cause (sabab) of ahdan, 
as distinguished from its origin, is the time of prayer. 

“It is recorded by Abū Dawid. In this tradition, the adhān is described with fifteen 
statements and then the tgūmat is clabarated with two additional statements, Al-Zayla‘i 
vol, 1, 259; al-‘Ayni, vol. 2, 79. 

“Dual pronouncement of the shahādah in a lower tone followed by its dual pro- 
houncement in a louder voice, 

"The adhan in our view consists of fifteen statements: Takbir at the beginning (four 
statements), the two shahddahs (four statements), call for salah and falah (four state- 
ments), takbir at the end (two statements), and conclusion with kalimat iklīlās (single 
statement). Al-Shālī'ī (God bless him) maintains, in one narration, the form of tarji 
mentioned by the Author. In another narration he says that the adhān consists of sev- 
enteen statements, and he adds two additional statements for the tarjī", In yet another 
ss Bhat trom him, adhan consists of nineteen statements. Imam Malik (God bless 
a sr kaa E but he converts the four initial statements to two. All these views 

' Dased upon traditions recorded in the sound compilations. For a good analysis, see 
al-‘Ayni, val, 2, 79-80. 


1 eee ; è 
an R xing Muslim and the four compilers of the Sunan. AI-Zayla'ī, vol. 1, 263 
WAL Papa pes ; 
Seu peas ee Lai has stated in Sharh al-Āthār that it is probable that 
as the Prophet (God be pleased with him) did not raise his voice enough, as much 
repetition ina ltd pless him and grant him peace) wanted, so he asked him for a 
with him) had KA Others have argued that Abū Madhūrah (God be pleased 
was instructing hi a. to Islam and the Prophet (God bless him and grant him peace) 
g him, There is no tarji ina teport from him recorded by al-Tabarani. 
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in the adhan for the morning prayer he is to add twice, after the 
word fa lah, the words as-salatu khayrummina "n-nawm (prayer is better 
wn sleep). The reason is that Bilal (God be pleased with him), when he 
found the Prophet (God bless him and grant him peace) sleeping, said 
twice, “Prayer is better than sleep. The Prophet (God bless him and grant 
eace) said, "How good this is, O Bilal.“ Incorporate it into your 
adhān/”* It became specific for the adhan of the fajr prayer, because it is 
ihe time of sleep and being unaware, 

Igāmah (call for commencement of prayer) is similar to adhan, 
except that in it, after the word falah, the words qad qamati ’s-salat 
are pronounced twice. This is what the Angel descending from the sky 
did,“ and this is well known. Thereafter, it is proof” against al-Shāfi i 
(God bless him) when he maintains that igāmalt is to be pronounced 
with single pronouncements, except the words gad qamati ';-salāt that 
are pronounced twice, 

He (the mwadhdhin) is not to hasten" the recitation of adhan and is 
to adopt rapid recitation for the iqamah, due to the words of the Prophet 
(God bless him and grant him peace) to Bilāl, “When you recite the 
adhan, do it in a relaxed manner,” but when you pronounce the iqamah, 
do it rapidly.”*” This is an elaboration of (the underlying) recommenda- 
tion, 

He is to face the giblah while making the calls. The basis is that the 
Angel descending from the sky made the call for prayer while facing the 
giblah! Ihe does not face the qiblah, itis still valid due to the attainment 


him P 


“The jurists conclude from this that it is nrustaļiabb (recommended). 

“I is recorded by Ibn Majah, Ahmad, al-Bayhagī and others. Al-Zayla'ī, vol. 1, 264- 
65; al Ayni, vol. 2, 82-83. 

It is recorded by Abū Dāwūd. In Abū Dāwūd's report from Mu'adh ibn Jabal (God 
be pleased with him), ‘Abd Allāh ibn Zayd (God be pleased with him) describes the 
ivamah pronounced by the Angel. Al-Zayla'ī, vol, 1, 266; al-‘Ayni, vol. 2, 83. 

"Imām al-Shāli'ī (God bless him) relies on a report from Anas (God be pleased with 
him), The Hanafis maintain that the report they rely upon is mash'hūr and cannot be 
overturned with the report ofa single person. 

"This is based upon the required practices of adhān. Some of these pertain ta the 
adhān itself, while others refer to the qualifications of the miradhdhin, ; 

“For adhan, a space of a few moments is to be given between the statements ol the 
adhän. This is not to be done for the igānah. 

cn is recorded by al-Tirmidhī. Al-Zayla'i, vol. 1, 275; al- Aynī, vol, 2, 89. 

„This tradition has preceded as recorded by Abū Dawid. Al-Zayla'i, vol. 1, 274 al- 
Ayni, vol, 2, 90, 
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ofthe abjective, however it is deemed disapproved Onakrih) due tg ihe 
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apposition of the sunnah, are Á 
| Oz pronouncing the word salūļ (hayya alà 's-salah) and the word 


falūl (hayya ‘ala 'I-falih), he is to turn his face ta 4 ight and then to 
the left, because these words are addressed to the people, therefore, they 
are pronounced while facing them. © on 

If he turns (in a circular fashion) on his pedestal,” it is valid, He 
means thereby that (he may do so) if he is not able ha LUTA his face to the 
right and to the left while keeping his feet planted in their place, as is the 
siah something that may occur when the pedestal is spacious,™ Ifhe 
does so Without need, it is nat permitted. 

It is preferred for the mu’adhdhin to insert his fingers in his ears, 
This is what the Prophet (God bless him and grant him peace) ordered 
Bilal (God be pleased with him) to do,” and also because it is the best 
method of making the call. If he does not do so, it is (still) deemed 
proper (hasan), because il is not a primary sunnah (opposition to which 
amounts to innovation), * 

Tathwīb* for the fajr prayer, that is, hayya ‘ala 's-salāh, hayya ‘ala 
'L-falah, pronounced twice between adhan and igāmah is deemed good, 
because it is the time of sleep and heedlessness, It is disapproved for the 
remaining prayers.” The meaning (of tathwib) is to return to the notifi- 
cation after having notified (the time for prayer), and it is in accordance 


~The jurists maintain that it is recommended to pronounce the adhan from a raised 
platform, In support, they mention reports about the places close to the mosque of the 
Prophet (God bless him and grant him peace) from where Bilal (God be pleased with 
him) used to make the call for prayer. 

“This refers to a tradition agreed upon by al-Bukhārī and Muslim. Al-Zayla'ī, vol. 1, 
276. 

AItis stated inal-Wīgāyah that this refers to a situation where keeping his feet planted 
and tuming may not result in proper “notification” 

Py recorded by Ibn Majah in his Sunan. AlZayla'ī, vol. 1, 278; al-‘Ayni, vol. 2, 92. 
Fu Meats Kita pi not take away from the proper pronouncement of the baka 
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Ga be pleased with hinf, mentioned in the tradition of ‘Abd Allah ibn Zay 
beste of tathwīb is return. The word thawāb is related to it as the 
Sit gain returns to him. Here it means returning to the notification again 
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with what they practised. This tathwīb was initiated by the jurists af Kula 
after the period of the Companions (God be pleased with them) due to 
changing behaviour of the people, They made it specific to the fajr 
prayer” as we have mentioned, while the later jurists preferred it for all 
prayers” due to the emergence of laziness with respect to religious mat- 
ters, Abu Yusuf (God bless him) said that he did not see any harm jn the 
mu'adidhin saying to the amir (ruler) in all such blessings, "Peace on you, 
O amir the mercy of God and His blessings, hayya ‘ald ’s-salah, hayya ‘ala 
'-falah, may God have mercy on you.” Muhammad (God bless him) dis- 
regarded this as the people are all equal in social matters. Abū Yusuf (God 
bless him) made it exclusive for the rulers due to their preoccupation with 
affairs of the Muslims so that they may not lose the congregation. The 
same applies to the gadi and the mufti.” 

He is to sit down (for a period) between adhan and iqamah, except in 
the case of the maghrib prayer. This is the view according to Abii Hanifah 
(God bless him). The two disciples said that he is to sit for the maghrib 
prayer as well, for a brief moment, because it is necessary to separate 
the two and linking both is disapproved. This separation does not occur 
through silence due to the presence of such silence between the words of 
adhan. Thus, he is to separate the two by sitting as is done for two con- 
secutive khutbahs (sermons). Abū Hanifah (God bless him) argues that 
delay is disapproved (makrūh), thus, it is sufficient to make the minimum 
separation to avoid delay. In our issue the place is different and so is the 
voice, therefore, a separation takes place due to silence, and this is not the 
case in a khutbah. Al-Shafi'l (God bless him) said that he is to imple- 
ment the separation through two rak‘ahs keeping in view the practice 
for the remaining prayers. The distinction has been mentioned by us” 
Ya'qūb, (Abū Yūsuf) said: “I saw Abū Hanifah, (God bless him) making 
the call for the maghrib prayer and pronouncing the iqāmah, and not 
sitting between the adhan and the iqāmah? This conveys what we have 


the 


ee 
There are two da'īf traditions on this. One is recorded by al-Tirmīdhī and the other 
by Ibn Majah. Al-Zayla'ī, vol. 1, 279. 
"Without specifying the words to be used for it. 
“And, anyone employed in public service. 
“The person and place are the same, therefore, 
khutbah is not valid. 
"When he said that delay in it is disapproved. 


analogy constructed upon the 
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said. It is recommended that the mwadhdhin be knowledgeable about 
the sunnah due to the words of the Prophet (God bless him and grant 
him peace), "The best of you should make the call for prayer,”35 


For prayers lost, he is to pronounce the adhan and then the iqamah.* 
The basis is that the Prophet (God bless him and grant him peace) offered 
fajr as gadā” (delayed substitute performance)” after the night of ta'sis 
(dismounting by the traveller late at night) with adhan and igāmah and 
this is proof against al-Shāfi (God bless him) who considers igāmah ta 
be sufficient. 


If he has lost a number of prayers, he is to pronounce the adhan 
for the first and make the igāmah, on the basis of what we have related, 
He has a choice with respect to the rest. He may pronounce the adhan 
and the iqamah if he likes, so that the gadā” may conform fully to the 
ada’ (timely performance), and if he likes he may restrict himself to the 
igāmah, because adhān is for the presence of the people and they are 
present. He (the Author—God be pleased with him) said: It is narrated 
from Muhammad (God bless him), that he is to make the iqamah for the 
remaining prayers and is not to make the adhan. The jurists said that itis 
possible that this is the view of all of the jurists. 


It is necessary’ that he make the call to prayer (adhan) and the 
call for commencement (igāmah) in a state of purification, but if he 
does so without minor ablution (wudū'), it is still valid,** because it is 
dhikr (remembrance) and not a prayer, thus, wudii’ in this case is rec- 
ommended as it is in the case of recitation. It is deemed disapproved 
(makruh)* to make the igāmah without wudū' insofar as a separation 
(is created) between igamah and salāt (by the performance of wudū').*' 


es 
"That is, he is not to sit down between the two for maghrib, 
“I js recorded by Abū Dāwūd and Ibn Majah, Al-Zayla'ī, vol. i, 279; al-'Aynī; vol. 2, 
105. 


(ter tads x i 
That is, it is reconīmended for lost prayers whether they are offered in a congrega- 
tion or alone. 


“It is recorded by Abū Dāwūd and Ibn Majah. Al-Zayla'ī, vol. 1, 281; al-"Aynī, vol. 2, 
105. 


"That is, it is required by way of recommendation as is to be concluded from the rest 
Of the statement. 
Oea is valid without an accompanying disapproval, 
F: n Is case, it is valid, but with an accompanying disapproval. 
Assuming that the person making the iqamah has to pray with the congregation. 


-Hidāyah 
poortt:eaaten — — Aidt ss 


narrated that even iqāmah (without wudū') is not consid- 
das it is one of the two adhans. It is also narrated that 
dhan (without wud’) is considered disapproved as he is making a 
a state (of purification) that he has himself not answered. 
sī sY ated disapproved that he make the call for prayer (adhan) 
Re be is in a state of major impurity (janābah). by prima agree- 
t The interpretation of the distinction* inone narration” is that the 
As is similar to prayer, therefore, purification from a state of enhanced 
w wie urity is stipulated and so also for hadath, just as purification 
pn Kath is necessary for the validity of salāt, but in another narration, 
iz is the narration of the Zahir al-Riwayah there is no ose a oe 
for the lighter of the two, acting upon the similarity between coger 
recitation where recitation is allowed without wudū » but not wit SS 
bathing.** (Imam Muhammad says) in al-Jāmi al-Saghīr: If he has made 
the call for prayer and that for commencement without wudū', he is not 
to repeat them, but in the case of the junub 1 would prefer that he repeat 
them. If, however, he does not repeat them, it (salāt) is valid. In the first 
case, it is due to the lightness of the ritual impurity. As for the second, 
in repetition due to major ritual impurity there are two narrations. The 
more plausible of these is that he should repeat the adhan and not the 
igamah, because the repetition of the adhan is lawful but not the iqamah, 
His statement that “if he does not repeat them, it is valid” means the the 
prayer is valid, as it is valid without adhan and igāmah. 
He said: Likewise, the woman makes the call to prayer, meaning 
thereby that it is recommended that the adhān be repeated in accordance 
with the sunnah, 
The call for a prayer is not to be made before the commencement of 
its time and it is to be repeated within the time. The reason is that adhan 
is meant for notification, and doing so before time leads to confusion, 


It is howevel, 
ered disapprove 


pm 
“Between purification from hadath, requiring wudii’, not being disapproved and 
Purification from janabah, requiring bathing, being disapproved, 7 

_ “From Aba Hanīfah (God bless him) maintaining that both types of impurities are 
disapproved for adhān. | 
are have taken the liberty of altering al-Marghinani’s text somewhat to apan ar 
aa The commentators of al-Hidāyah are unable to provide and explanation v < 
prec 3 text, It appears that some text has been omitted by accident, A reading of the tex 
w a ng the problem area and the one that follows it shows that the learned Author is 

SN aware of the issues and views. We have merely filled up the gaps. God knows best. 
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Abū Yusuf (God bless him) said, and this is also the opinion of al- 
Shāti'ī (God bless him), that it is permitted for the fajr prayer in the 
second half of the night,” and this is due to inherited transmission from 
the people of the two Harams. The proof against all is the statement of 
the Prophet (God bless him and grant him peace) to Bilal, “Do not make 
the call for prayer until the rise of the dawn has become clear to you (like 
this)” and he spread his hands horizontally.” 

The person on a journey is to make the call for prayer (adhan) and 
for its commencement (igāmah), due to the saying of the Prophet (God 
bless him and grant him peace) to the two sons of Abū Mālikah (God be 
pleased with them), “When you travel, both of you should make the call 
for prayer and both the call for commencement.” 

If both are given up together, it is considered makriih (disapproved), 
but ifigāmah is deemed sufficient, it is valid, because adhan is for ensur- 
ing the attendance of people who are absent, whereas the travelling com- 
panions are present, [qamah, however, is for announcing the commence- 
ment, and this they need. 

If he prays in his house in the city, he is to pray with the adhan and 
the igāmah, so that the performance of the prayer is in the form of a 
congregation; but if he gives this up, it is valid, due to the saying of Ibn 
Mas‘iid (God be pleased with him), “The adhan of the locality is sufficient 
for us.” 


POP eee 
SThis rule has special relevance where people begin fasting with the adhan, In such 
a case, making the call before time during Ramadan is likely to lead to confusion, as thé 
Author states, z 
fr? r = 
“Itis recorded by Abū Dawid, Al-Zayla'i, vol. 1, 283; al-‘Ayni, vol. 2, 113. 


“Itis recorded by all the six Ima lati "ī, vol. 1, 29% 
olay yal g, mams of the sound compilations. Al-Zayla'ī, Vo". 


Chapter 10 


The Conditions that Precede Prayer 


It is obligatory for the person praying to give precedence to purification 
from ritual and actual physical impurities in the manner we indicated 
in what has preceded,’ God, the Exalted, has said, “And thy garments 
keep free from stain!”* and he said, “If you are in a state of ceremonial 
impurity, bathe your whole body” And he is to cover his private parts, 
due to the words of the Exalted, “Wear your beautiful apparel at every 
timeand place of prayer,”* that is, what will cover your private parts at the 
time of each prayer. The Prophet (God bless him and grant him peace) 
has said, “There is no prayer for a woman who has started menstruating, 
except through a covering,” that is, a woman who has attained puberty.* 

The ‘awrah (private parts) of a man extends from what is below the 
navel up to his knees, due to the words of the Prophet (God bless him 
and grant him peace), “The ‘awrah of a man is between his navel and his 
knees.” It is also reported in the words, “What is below the navel up to 
What is below the knees.” This reveals that the navel is not included in the 


'In the Book of Taharah, especially the chapter on cleansing of impurities, 

*Qur'an 74:4 

‘Qur'an 5:6 

‘Qur'an 7:31. The word “mosque” in the verse is interpreted to mean salāt, as the 
Author states, 

; *lt is recorded by the compilers of the Sunan, except al-Nasā'ī. The tradition is 
3 Kira from 'Ā'ishah (God be pleased with her). Al-Zaylaī, vol. 1, 295; al-‘Ayni, vol. 
6 m g f ; 
ec That is, considering the basis of bulūgh (puberty) or menstruation as bulūgš itself, 

Per a menstruating woman cannot pray with or without a covering. 
al: Mi ' recorded by al-Dar’qutni in his Sunan. It is also recorded by Ahmad in his 
re Al-Zayla'i, vol. 1, 296; al-"Aynī, vol. 2, 121. 
18 tradition is also recorded by al-Dār'gutnī. Al-Zayla‘i, vol. 1, 298. 
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private parts, as against what is maintained by al-Shātt ī (God bless him), 
and the knees are included in the privāte parts, which is again opposed 
to his opinion. The word ilā (up to) is to be interpreted ay the Word ma‘ 
(including), acting on the meaning of the word hattā (until, uptil) or 
by acting upon the words of the Prophet (God bless him and grant him 
peace), “The knees are included in the private parts. * 

The entire body of a freewoman is the ‘awrah, except for her face 
and the palms of her two hands, due to the words of the Prophet (God 
bless him and grant him peace), “A woman is a concealed 'awrah/” The 
exemption of the areas (parts) is due to the necessity of uncovering them, 
He (God be pleased with him) said that this is explicit in holding that the 
feet are also the ‘awrali, but it is related that they are not and that is the 
correct VIEW. 

If she prays when a fourth or third” of her calf is uncovered, she is to 
repeat her prayer, according to Abū Hanifah and Muhammad (God bless 
them). If it is less than a fourth, she is not to repeat it. Abu Yūsuf (God 
bless him) said that she is not to repeat it even if less than one-half of the 
calf is uncovered. The reason is that a thing is described through its major 
part when what is being compared to it is less than it, for this is how both 
terms of comparison are used. With respect to one-half, there are twa 
narrations from him. Thus, he considers either exceeding the minimum 
or not reducing the maximum. The two jurists argue that one-fourth 
conyeys the meaning of the complete limb, as was the case in the rub- 
bing (mash) of the head or shaving the head after ihram. Thus, a person 
looking at another's face reports that he has seen it, even though he has 
not seen more than one of its four sides. 

The hair, the front of the torso and thighs are similar, that is, their 
rules are based on the same disagreement, because each one of them is 
a separate body part. The meaning is the hair that hangs down from the 
head, and this is correct. The washing of these was set aside in the case of 
janabah due to the hardship involved. The genitals (‘awrah ghalizah) are 


“It is recorded by al-Dār'gutnī in his Sunan. Al-Zayla’i, vol, 1, 297; al-'Aynī, vol, 2, 
123. 


“it is recorded b 


; y al-Tirmidhi from ‘Abd Allāh i as‘D 3 leased with 
hint). Al-Zayla%, vol om Allah ibn Mas'ūd (God be ple 


mone iT, 298; al-'Ayni, vol, 2, 124. 

ris is how the text is transmitted from Muhammad (God bless him) with fourth 
and third. Some later scholars have, therefore, omitted “third” from the text, while oth- 
ers maintain that fourth is based on qiyas and third on istihsān. 
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governed by the same disagreement, although the Penis is considered a 
separate limb and so are the testicles. This is the correct view that is 

’ ’ 
treating them as one. 


What is 'awrah for a man is the ‘awrah for an amah and so is the 
front of her torso and her back. What is besides this of her body is not 
part of the ‘awrah. This is based on the words of ‘Umar (God be pleased 
with him), “Get rid of your veil stinking wretch, do you wish to pass as 
a freewoman,”” Further, she usually goes out on errands for her master 
in her work clothes, thus, to avoid hardship, her state is judged to be like 
that of a woman in the prohibited category for all men. 


not 


One who does not find anything” with which to remove impurity 
(from his dress), is to pray with it, and is not to repeat it. This is inter- 
preted in two ways. In case one-fourth or more of the dress is pure, he 
is to pray in it, but if he prays naked, his prayer is not valid, because a 
fourth of a thing stands in the place of the whole. If less than one-fourth 
is pure, then, the rule is the same according to Muhammad (God bless 
him), and it is also one opinion of al-Shāfī'ī (God bless him). The rea- 
son is that praying in it leads to the giving up of one obligation, while 
praying naked amounts to giving up several obligations.” According to 
Abu Hanīfah and Abū Yusuf (God bless them) he has a choice between 
praying naked and praying in the dress, and the latter is preferable. The 
reason is that both'® are obstacles in the way of permissibility of prayer in 
the case of a choice” and are similar in terms of the amount of exemp- 
tion;* thus, they are similar with respect to the hukm of prayer." The 
giving up of a thing for its substitute does not amount to giving up of 
the obligation,” The preference is created because covering of the private 


“It is gharīb in these words. A report conveying the same meaning has been recorded 
by ‘Abd al-Razzāg. Al-Zayla'ī, vol. 1, 300; al-‘Ayni, vol. 2, 133-34. 
"That is, some liguīd. 
"And that is purification. Thus, he is choosing one with the minimum deficiency. 
“As it is recommended (see next rule) that if he is praying naked, he adopt the sitting 
gets therefore, he will be giving up giyām, rukū', sujūd and even the covering ee 
awrah, 
"Impurity and nakedness. 
„That is, when one has the ability to overcome both. 
Of one-fourth, 
„That is, One or the other can be chosen, 
That is, of givām, rukū', sujūd and 'awrah. 
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i sa > f j ired otherwise to ; 
parts 1s not specific to prayer alone (being rēgu! 9), while 


ification is specific to it. : 
S aka As does not find a dress is to pki in the sittin 
posture, bowing and prostrating by indication. This is what the Com- 
panions of the Prophet (Go 4 : valid, The 
he prays in the standing posture, his prayer is valle, tne reason 15 that 
in the sitting posture the private parts are covered, while in the stand- 
ing postūre he is able to perform the arkān, He may, therefore, incline 
towards any of the two he likes, except that the first is preferable. The 
reason is that covering is obligatory due to the claim of prayer and as a 
right of the public,” and also because there is no substitute for it,4 while 
indication is a substitute of the arkan. 

The worshipper is to form the niyyah (intention)* for the prayer that 
he is about to offer without separating the niyyah from the takrimah 
with any act, The legal basis for this are the words of the Prophet (God 
bless him and grant him peace), “Acts are determined by intentions,’ 
Further, the commencement of prayer is by standing up for it, which is 
an act that vacillates between normal movement and worship and a dis- 
tinction cannot be made except through niyyah. The niyyah that precedes 
takbir is operative when the takbir is pronounced as long as an act is not 
performed that cuts off such operation; and it is an act that is not com- 
patible with prayer. The niyyah that is formed after the takbir is not to 
be taken into account,” because the acts that precede it are not worship 
due to the absence of niyyah. In the case of fasting it is permitted due to 
necessity. Niyyah is resolve and the condition is that the worshipper know 


* According to al-‘Ayni, what the Author has stated is transmitted from Ibn ‘Abbas, 
Ibn ‘Umar, ‘Ata} ‘Ikrimah, Qatadah, al-Awzā'i and Ahmad. Al-Muzanī said that he is to 
pray in the sitting posture alone. Mujahid, Zufar, Malik, al-Shāfi T and Ibn al-Mundhir 
said that he is to pray standing and also perform rukū' and sujūd. Al-‘Ayni, vol. 2, 136. 

“It is gharib, however, it is recorded by ‘Abd al-Razzāg. Al-Zayla‘i, vol. 1, 301; al-‘Ayni, 
Vol. 2, 137. See next note, however, 

‘Adopting a covering is obligatory otherwise one becomes a public nuisance- 

“For a covering, 

“Most jurists agree that niyyah of the qalb without the use of words is valid, as the 
Author states below: 


= is recorded in all the six sound compilations. Al-Zayla'ī, vol. 1, 301; al-"Aynī, val; 
2, 138, 
7A\-Karkhi states that it is acknowledged as long as he is within thana’. Opinions 


a vary as to the limit up to which such niyyah is to be acknowledged. The maximum 
imit in such views is up to the rukū”, 


d bless him and grant him peace) did. yf 
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in his heart as to which prayer itis. Pronouncing itin words is of no legal 
consequence, but it is considered good insofar as it helps in focusing his 
aie Thereafter, if the prayer 1s supererogatory, an unqualified niyyah 
is sufficient likewise ifitisa sunnah prayer, according to the sound report, 
ifjtis an obligatory prayer, tt is necessary to identify the obligation, like 
zuhr for example, due to the various obligations. 

If he is following another in prayer, he formulates the intention for 
the prayer as well as for following that person. The reason is that invalid- 
ity of his prayer” is binding on him as well, therefore, it is necessary for 
him to accept it. 

He said: He is to face the direction of the qiblah, due to the words of 
the Exalted, “Turn then your face in the direction of the Sacred Mosque: 
Wherever you are, turn your faces in that direction.”*? Thereafter, the per- 
son present in Mecca should fix his eyes on the Ka‘bah,*° and one who is 
not there should fix them on its direction; this is the sound view. The 
reason is that obligation is imposed according to ability. 

A person in a state of fear” may pray in any direction that it is pos- 
sible for him, due to the realisation of an obstacle and here it resembles 
the case of the person who does not know the direction of the qiblah. 

If the direction of the giblah has become vague for him and there is 
no one around him whom he can ask, he is to strive to the best of his 
ability to find it and pray (in the direction he has determined). The rea- 
son is that the Companions (God be pleased with them) undertook an 
investigation and prayed (in the direction determined), and the Messen- 
ger of God (God bless him and grant him peace) did not negate their 
act.” It is obligatory to act on the basis of the apparent evidence when 
another superior evidence is not available. Seeking information in this 
case is better than (personal) investigation. 

_ If he comes to know, after he has prayed, that he made a mistake 
(in determining the direction), he is not to repeat his prayer. Al-Shafii 


“The imams prayer. 
Qur'an 2:144 
PN tae is a tradition from Ibn ‘Abbas (God be pleased with both) about this, 
(Godt, by al-Bukhari and Muslim. Another tradition recorded from Abū Hurayrah 
ie KL Artis with him) by al-Tirmidhī talks about fixing the eyes on the direction of 
iris Al-Zaylaī, vol. 1, 303. 
rom the enemy, predators, drowning or for some other reason, 


n . wk 3 
yol ~ in a tradition recorded by Abū Dawad, al-Tirmidhi and Ibn Mājah. Al-Zayla'i, 
-h 304, 


104 ___AbHidayah _ BooK U Pravg 


parts is not specific to prayer alone (being required otherwise too), while 
purification is specific to it. l l 

A person who does not find a dress is to pray naked in the sittin 
posture, bowing and prostrating by indication.” This is what the Com- 
panions of the Prophet (God bless him and grant him peace) did? If 
he prays in the standing posture, his prayer 1s valid, The reason is that 
in the sitting posture the private parts are covered, while in the stand. 
ing posture he is able to perform the arkan, He may, therefore, incline 
towards any of the two he likes, except that the first is preferable, The 
reason is that covering is obligatory due to the claim of prayer and as a 
right of the public," and also because there is no substitute for it, while 
indication is a substitute of the arkān. 

The worshipper is to form the niyyah (intention )” for the prayer that 
he is about to offer without separating the niyyah from the tahrimah 
with any act, The legal basis for this are the words of the Prophet (God 
bless him and grant him peace), “Acts are determined by intentions? 
Further, the commencement of prayer is by standing up for it, which is 
an act that vacillates between normal movement and worship and a dis- 
tinction cannot be made except through niyyah. The niyyah that precedes 
tukbir is operative when the takbīr is pronounced as long as an act is not 
performed that cuts off such operation; and it is an act that is not cam- 
patible with prayer. The niyyah that is formed after the takbir is not to 
be taken into account,” because the acts that precede it are not worship 
due to the absence of niyyah. In the case of fasting it is permitted due to 
necessity. Niyyah is resolve and the condition is that the worshipper know 


” According to al-‘Ayni, what the Author has stated is transmitted from Ibn ‘Abbas, 
Ibn ‘Umar, 'Atā, ‘Ikrimah, Qatadah, al- Awzā'ī and Ahmad, AJ-Muzanī said that he is to 
pray in the sitting posture alone. Mujahid, Zufar, Malik, al-Shafi'l and Ibn al-Mundhir 
said that he is to pray standing and also perform rikū' and sujūd. Al-‘Ayni, vol. 2, 136. 

"Itis gharīb, however, itis recorded by ‘Abd al-Razzāg. Al-Zayla'ī, vol. 1, 301; al-"Aynī, 
vol. 2, 137. See next note, however, 

“Adopting a covering is obligatory otherwise one becomes a public nuisance. 

*For a covering, 

“Most jurists agree that niyyah of the galb without the use of words is valid, as the 
Author states below, 

gt is recorded in all the six sound compilations. Al-Zayla'ī, vol. 1, 301; al-'Ayni, 
2,138, 

“Al-Karkhi states that it is acknowledged as long as he is within thantā'. Opinions 


may vary as to the limit up to which such niyyak is to be acknowledged. The mazime 
limit in such views is up to the rukū*. 


vol. 
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in his heart as to which prayer it is. Pronouncing it in words is of no legal 
consequence, but it is considered good insofar as it helps in focusing his 
resolve. Thereafter, if the prayer is supererogatory, an unqualified iyik 
is sufficient likewise if it is a sunnah prayer, according to the sound report, 
If it is an obligatory prayer, it is necessary to identify the obligation, like 
zuhr for example, due to the various obligations, 

~ If he is following another in prayer, he formulates the intention for 
the prayer as well as for following that person. The reason is that invalid- 
ity of his prayer“ is binding on him as well, therefore, it is necessary for 
him to accept if, 

He said; He is to face the direction of the giblah, due to the words of 
the Exalted, “Turn then your face in the direction of the Sacred Mosque: 
Wherever you are, turn your faces in that direction,” Thereafter, the per- 
son present in Mecca should fix his eyes on the Ka'bah,** and one who is 
not there should fix them on its direction; this is the sound view. The 
reason is that obligation is imposed according to ability. 

A person in a state of fear” may pray in any direction that it is pos- 
sible for him, due to the realisation of an obstacle and here it resembles 
the case of the person who does not know the direction of the giblah. 

If the direction of the giblah has become vague for him and there is 
no one around him whom he can ask, he is to strive to the best of his 
ability to find it and pray (in the direction he has determined). The rea- 
son is that the Companions (God be pleased with them) undertook an 
investigation and prayed (in the direction determined), and the Messen- 
ger of God (God bless him and grant him peace) did not negate their 
act? It is obligatory to act on the basis of the apparent evidence when 
another superior evidence is not available, Seeking information in this 
case is better than (personal) investigation. 

If he comes to know, after he has prayed, that he made a mistake 
(in determining the direction), he is not to repeat his prayer. Al-Shafii 


"The imams prayer. 

"Ourān 2:144 

"There is a tradition from Ibn ‘Abbas (God be pleased with both) ābout this, 
recorded by al-Bukhari and Muslim. Another tradition recorded from Abū Hurayrah 
(God be pleased with him) by al-Tirmidhi talks about fixing the eyes on the direction of 
the Ka'bah, Al-Zayla'ī, vol. 1, 303. 

` From the enemy, predators, drowning or for some other reason. 


ease in a tradition recorded by Abū Dāwūd, al-Tirmidhi and Ibn Mājah. Al-Zayla'ī 
«1,304. 
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(God bless him) said that he is to repeat it if he had his back towards the 
qiblah, due to the certainty that he made an eran A mantat that the 
only thing he is capable of is to face the direction he has estimated, ang 
obligation is always qualified with ability, s 

If he comes to know of the error during prayer he is to turn towards 
the giblal and continue praying: The reason is that the people of Quba’ 
when they heard about the change of the qiblah, turned towards it away 
from the direction they were facing. The Prophet (God bless him and 
grant him peace) deemed this as good.” Likewise, il his opinion aboy 
the direction changes during prayer he is to turn towards the new direc. 
tion due to the obligation of acting upon ijtihād in matters of direction 
without annulling what has been already performed. 

He said: Ifa person leading a group in prayer on a pitch black night, 
estimates the direction of the giblah and prays towards the east, while 
those following him estimate it too and each one of them prays in 
another direction, when all are praying behind him, not realising what 
the imam has done, then, their prayer is valid, due to their facing a direc- 
tion that is estimated, This difference in direction does not act as an 
obstacle (for validity of prayer). If one of them comes to know about the 
direction taken by the imam, his prayer is nullified, because he has come 
to believe that the imam has made a mistake, and likewise for one who is 
standing in front of the imam, because he has given up the obligation of 
the place (of standing), 


KET T a 
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aed nd Muslim in a traditi š God be 
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Chapter 11 


The Description of Prayer 


The definitive obligations (farā'id)' of prayer are six: (1) tahrīmah,* due 
to the words of the Exalted. “Proclaim the greatness of your Lord.” 
The meaning is the opening takbir; (2) giyam,’ due to the words of 
the Exalted, “And stand before God in a devout (frame of mind),”; (3) 
girā'ah (recitation), due to the words of the Exalted, “Recite what is easy 


"The Author has used the term farā'id and not arkān, because farā'id is a wider term 
that includes the arkān and the shurtit, Qiyām, girā'ah, rukū' and sujūd are the primary 
arkān, The qa'dah is nota primary rukn, because it is not so in the first rak‘ah. Tahrimah 
isa condition for the permissibility of prayer. 

"The Author applies the term tahtīmah to the first takbir, because it prohibits things 
that were permissible prior to it. The definitive obligation of the opening takbir is estab- 
lished through the Qur'an, the Sunnah and ijmā*. In the Qur'an it is the verse: “And 
remembers the name of his Guardian-Lord, and prays.” |Our'ān 87:15] This verse was 
revealed about the opening takbir and it gives the meaning of “outside prayer.” The verse, 
“And proclaim the greatness of your Lord,” |Our'ān 74:3] means proclaim it inside the 
Prayer, This statement means that the verse contains a command and the command 
Bives nse to an obligation. If this obligation does not pertain to the opening takbir, it 
applies only to takbirs other than the opening takbir. The Sunnah is a transmission from 
Abū Hurayrah and Abū Sa'īd al-Khudrī (God be pleased with them) that the Prophet 
(God bless him and grant him peace) said, "The key to salāt is purification, its tahrīni is 
the takbīr, and its tahlil is the taslīm" It has been related by al-Tirmidhi and Ibn Majah. 
the claim of ijmā", however, means the consensus of the commentators of the Qur'an. 

Qur'an 74:3 
eee contains a command, and a command gives rise to obligation. Oiyām 15, 
„8 rukn of the obligatory prayer and not of the nafl prayers, as these are not 
covered by the verse, 
Qur'an 2:238 
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fromthe Quran’; (4) rukū' (bowing) and (5) sujūd (prostrations), due 
to the words of the Exalted, "Bow down, peosira yourselves, and adore 
your Lord.” and (6) qa'dah (the sitting posture)’ at the end of salat to 
the extent of rashahhud, due to the words of the Prophet (God bless him 
and grant him peace) to Ibn Masūd (God be pleased with him) when he 
instructed him about tashahhud,” “When you said this or you have done 
this, then your salar is complete." He made completion contingent upon 
the act, whether or not something is recited, 


He said: What is besides this is part of the sunnah. He (al-Oudūrī) 
used the word sunnah in an unqualified sense although these acts include 
obligations (wajibdt),” like the recitation of al-Fatihah (the Opening) 
and following it up with a sūrah, the observance of an order in acts that 


“Qur'an 73:20, The extent ofthe recitation Will be discussed in the chapter on recita- 
pon. 

“Quran 2277 

‘The last ga'dak is a part of the farā'id, however, it is not part of the arkan, The 

difference between a rukn and a fard is that the rukn is something through which a thing 
is elaborated (identified ); the salāt is not elaborated through the ģa'dah. The meaning of 
salat is explained through giyam, qira'ah, rukū' and sujūd. Recall our earlier explanation 
of primary and secondary arkām the distinction Jeads tu some practical differences, 

‘Tt may be said heré that this is a khabar wahid, and even if it is explicit, it cannot 
establish 2 definitive obligation (fard). How then can it establish such a fundamental 
obligation? The response would be that the words of the Exalted, “Establish prayer,” are 
mujmal (unclaborated) and the khabar wākid is linked 1ò it as a bayan, When a probable 
|zannī) evidence 1+ linked to a versé as its bayan, the hukm is associated with the Qur'an 
and not with the probable evidence. Against this an objection may be raised that this is 
the situation with respect to the recitation of the Fatihah, but that is not established as a 
tukn. The response would be that the text requiring the recitation of the Fatihah is not 


mujmal, rather it js specific khāss. An addition over this would amount to abrogation 
through 2 khabar wahid, and that is not permitted. 


‘It is recorded by Aba Dawud. Al-Zayla'ī, vol. 1, 306. 


"The meaning of wajibat of salat is that prayer is valid without them, however, pros- 
trations of error are required for omitting them. The sunnah, on the other hand, means 
an act that the Prophet (God bless him and grant him peace) performed persistently and 
did not give them up except for a valid excuse, Ike thanā', ta'awwudh, and the takbirs or 
rukū" and sujūd. The meaning is similar to that of the sunnah mu'akkadah, which we 
have translated as “required Practice.” As compared to these, the adab are those acts that 
the Prophet (God bless him and grant him peace) undertook once or twice, like the 


additional tasbihat during rukū' and sujūd (that is, beyond three) as well as additional 
recitation beyond the required. 
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have been prescribed by way of repetition," the first sitting posture, the 
recitation of the tashahhud in the final sitting posture, the gunt (suppli- 
cation) and the wir prayer, the takbirs of the two ‘ids, reciting aloud in 
what requires loud recitation, and silent recitation of what requires silent 
recitation, for which reason the prostrations Of error are obligatory for 
relinquishing such recitation. This is the sound view. These have been 
called sunnah in the Book as their obligation has been established by the 
sunnah. 

He said: When the worshipper commences prayer, he is to pronounce 
the takbir, duc to what we have recited. The Prophet (God bless him and 
grant him peace ) said, “Its tahrim is the takbir”™ Takbir (outside salat) is 
g condition in our view with al-Shafi'l (God bless him) disagreeing. Thus, 
whoever pronounces the talirim for the definitive obligation (fard) may 
offer the voluntary (supererogatory) prayers with it too, in our view. He 
(al-Shāfr'ī) says that what is stipulated for it (the tahrimah) is stipulated 
for the remaining arkān'* and this is a sign of being a rukn (essential ele- 
ment).* Our evidence is that God has used it in conjunction with salāt in 
His words, "And remembers the name of his Guardian-Lord, and prays."" 
The implication of the verse is separation, therefore, it is not repeated like 
the repetition of the arkān. The stipulation of conditions for the tahrim 
are due to its link with giyām.” 

He is to raise his hands with the takbir, and this is a sunnah.” The 
reason is that the Prophet (God bless him and grant him peace) did this 
persistently.“ This statement (of al-Oudūrī) indicates the stipulation of 
its conjunction and this is reported from Abū Yūsuf (God bless him) and 


“Like the sujūd, as these are to be repeated in each rak‘ah, and sequential order in 
them is obligatory. Likewise, a sequential order in the rak'ahs is not fard. 

“it is recorded by Abū Dāwūd, al-Tirmidhi and Ibn Mājah from ‘Ali (God be pleased 
with him). Al-Zayla'i, vol. 1, 307. 

“Like facing the giblah, covering the 'awrah, taharah and niyyah. 


Therefore, supererogatory prayers are not to be performed with the tahrimah of the 
fard, in his view. 


“Qur'an 87:15 


That is, the stipulations for the other arkan are stipulated for the tahrim, as claimed 


by al-Shāfi"ī (God bless him), due to its close link with gipām, otherwise a separation 
would occur between tahrim and salat, 


"That is, for the first takbīr. 


hi “This is well known from the traditions of the Prophet (God bless him and grant 
kas Peace), and among these is one from Ibn ‘Umar (God be pleased with both) that 
as been recorded by all the six sound compilations. Al-Zayla’i, vol. 1, 308. 
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is narrated from al-Tahawi (God bless him), and the sound view is that 
he is to raise his hands first and then pronounce the takbir, because his 
act is the denial of the greatness of all things other than God, the Exalted, 
and the negation has precedence over affirmation, 

He is to raise his hands till his thumbs are parallel to his earlobes, 
According to al-Shafi'i (God bless him) he is to raise them up to his 
shoulders. The same rule is assigned to the takbir of the quniit, ‘id and 
funeral prayers, He relies on the tradition of Abū Humayd al-Sa'īdī (God 
be pleased with him) who said, “When the Prophet (God bless him and 
grant him peace) used to pronounce the takbir, he raised his hands up to 
his shoulders.” We rely on the reports of Wā'il ibn Hajar, al-Barra‘ and 
Anas (God be pleased with them) that “the Prophet (God bless him and 
grant him peace) when he pronounced takbir, used to raise his hands til] 
they were parallel to his ears.” Further, raising of the hands is for noti- 
fying the deaf (who cannot hear) and it is as we have stated (up to the 
ears). What he has related is confined to the case of inability (to do so). A 
woman raises her hands up to the shoulders. This is sound as it is com- 
patible with her covering, 

If in place of the takbir, he says Allah Ajall or A‘zam or al-Rahman 
Akbar or lā ilaha illa Allah, or another name of God, the Exalted, his pro- 
nouncement is valid according to Abū Hanifah and Muhammad (God 
bless them), Abū Yūsuf (God bless him) said that if he can pronounce 
the takbīr, then it is not valid unless he uses the words Allāhu Akbar 
or Allāhu al-Akbar or Allāhu al-Kabir, Al-Shāfi ī (God bless him) said 
that it is not valid except with the first two phrases (out of the three). 
Malik (God bless him) said that it is not valid except with the use of the 
first phrase, because that is what has been transmitted.” The basis for 
reliance in this are the texts. Al-Shafi't (God bless him) maintains that 
using the definite article “al” in the phrase is more eloquent for purposes 
of praise and, therefore, stands in place of the word without it. Abū Yūsuf 
(God bless him) maintains that the forms "afal” and *fa'īl” have the same 
strength when used for the attributes of God, the Exalted. This is different 


si It is recorded by al-Bukhari and the four compilers of the Sunan, Al-Zayla'ī, voh t 


: A Veru A . + N - 
mA One vērsion of this tradition is recorded by Muslim from Wā'il. Al-Zayla‘, vol. 1, 


“The + Setän: Pars 4 i am." 
i here are several traditions and one is recorded by al-Tirmidhī in his al-Jāmi K 
Zayla'i, vol, 1, 311. 
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from the case where the person is not able to pronounce them, for here 
he is only able to express the meaning. The two jurists (Abū Hanifah and 
Muhammad) maintain that tākbīr is the literal expression of greatness 
and this is achieved (whatever the names used). 

If he commences prayer in Farsi or recites it in Farsi or slaughters an 
animal with a pronouncement in Farsi, when he can pronounce the Ara- 
bic form, his acts are deemed valid according to Abū Hanifah (God bless 
him). The two disciples said that only the slaughter is valid, however, if 
he cannot pronounce in Arabic, his acts are valid. As for the discussion 
about the commencement of salāt, Muhammad sides with Abu Hanifah 
(God bless them) with respect to Arabic, while he sides with Abū Yūsuf 
(God bless him) regarding the opinion about Farsi. The reason is that the 
language of the Arabs has merits that are not to be found in other lan- 
guages. As for the discussion about recitation, the interpretation of the 
words of the two jurists is that the Qur'an is the name for the Arabic 
syntax as has been stated by the text, however, in case of inability (to pro- 
nounce it), it is sufficient to do so in meaning like indications (of bowing 
and prostrating) in prayer. This is different from the pronouncement of 
the names as this can be done in each tongue. Abū Hanīfah (God bless 
him) relies on the words of the Exalted, “Without doubt it is (announced) 
in the revealed Books of former peoples”? and they did not speak this 
language. Thus, it is permitted in case of inability. Nevertheless, the per- 
son does come to oppose the inherited sunnah. The pronouncements 
are valid in any language other than Farsi due to what we have recited. 
The meaning does not differ due to a difference in languages; the dis- 
agreement is about reckoning it (Farsi) as equivalent (to Arabic in the 
spiritual sense). There is also no disagreement that it invalidates prayer. 
It is reported that the Imam reverted to the opinion of the two disciples 
in the essential issue, and this is what is relied upon. The khutbah and the 
tashahhud are governed by the same juristic disagreement. In the case of 
adhan, the practice of the people is taken into account,” 

If he commences prayer with the words Allahumma ighfir lī (O God 
forgive me), it is not permitted (as a beginning). The reason is that his 
statement is mixed up with his own needs, therefore, it does not amount 
to pure glorification. If he commences it with Allāhumma, then it is said 


“Qur'an 26296 


4 
Aa Because the Purpose of the adhan is notification. If this is done in another language, 
is to be acknowledged. 
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that it is valid,” because its meaning is O God.” It is also said that it 2 
LIT s Pa A E ne ; 
not valid as the meaning is "O God grant us you blessings,” in which case 
it becomes a supplication.” 


He said: He is to place his right hand over his left hand below the 
navel, due to the words of the Prophet (God bless him and grant him 
peace), “A part of the sunnah is the placing of the right over the left below 
the navel” This is proof against Malik (God bless him), in leaving the 
hands unfolded, and also against al-Shāft ī (God bless him) in folding 
them over the breast.” Further, the reason is that in placing them under 
the navel there is greater humility (and acknowledging the greatness of 
God), and that is the purpose. Thereafter, placing one hand over the 
other? is a sunnah that is part of standing up for prayer according to 
Aba Hanifah and Abu Yusuf (God bless them), so much so that they are 
not left hanging even during glorification (hana) The rule is that each 
giyam (performance of prayer), in which a recitation (dhikr) is prescribed 
by the sunnah, the hands are to be folded, and they are not to be folded 
for performance in which such recitation is not prescribed. Thus they are 
to be folded in the state of quntit (supplication), funeral prayer, but they 
are to be released during the qawmiah (rising up from rukū*) and between 
the takbirs of the ‘id (in which there is no dhikr or recitation). 


Thereafter, he says: subhanak 'allāhumrna... upto its end. Accord- 
ing to Abū Yusuf (God bless him), he is to add to this, “Jnni wajjahtu 
wajhi (For me, | have set my face, firmly and truly, towards Him... y 
up to its end, due to the narration of ‘Ali (God be pleased with him) 
from the Prophet (God bless him and grant him peace), that he used to 


“Opinion of the jurists of Basrah. 
“Opinion of the jurists of Kūfah. ‘i, vol 
It is recorded by Abū Dawid from ‘Ali (God be pleased with him). Al-Zayla VP 


1.313: It is said to be a statement of ‘Ali (God bless him) and its isnād going up 19 "° 
Prophet (God bless him and grant him peace) are not sound, Al-'Aynī, vol. 2 181. 


wep 5 ‘Aum «2 
R "The reason is that the traditions relied upon by them conflict. See al-Ay™» me 
182-83, 

“As to its timing. 

"While saying “subhanak ’allahumma....” hanā' 

“Qur'an 6:79. The Autho the ma 


r does not say whether this is to be said prior t° 


or after it. Al-'Ayni, vol, 2, 184. 
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say this. The two jurists rely on the narration of Anas (God be pleased 
with him) that “the Prophet (God bless him and grant him peace) on 
opening the prayer used to pronounce the takbir and recite, subhanak 
"allāuumma..., up to its end, and did not add anything to this.” What 
Abu Yūsuf (God bless him) has related is to be interpreted to mean the 
prayer of tahajjud” His words, “Wa jalla thanā'uka” have not been men- 
tioned in the well known traditions, therefore, they are not to be brought 
into the definitive obligations (farā'id). It is also better not to bring in the 
words, “Inn? wajjahtu wajhi” prior to the takbir so that the niyyah gets 
linked to it, and this is the sound view.” 


He is to seek refuge with God from the cursed Satan,** due to the 
words of the Exalted, “When you read the Qur'an, seek God's protec- 
tion from Satan the rejected one."” The meaning is: when you decide 
to recite the Qur'an. It is preferable if the worshipper says, "Asta īdhu 
billahi...,” so that his words conform with those in the Qur’an, however, 
very close to these are, "A'ūdhu billāhi....” Thereafter, al-ta‘awwudh is 
associated with recitation and not with thana’, according to Abū Hanifah 
and Muhammad (God bless them), due to what we have recited, so that 
itis pronounced by one catching up with the mam (the masbūg), but not 
one following him till he catches up (from the start or after catching up). 
It is to be delayed till after the takbīrs of ‘td, but Abū Yūsuf (God bless 
him), disagrees with this, 


He said: He is (then) to recite bismillahi 'r-rahmāni 'r-rahim (in the 
name of God, Most Merciful and Compassionate). This is how it has 
been transmitted in well known traditions.* 


e o M 
_ “It is gharib in its narration from ‘Ali (God be pleased with him). A tradition from 
lābir (God be pleased with him) is recorded by al-Bayhagī, but it is not a gawī tradition. 
Al-Zayla‘i, vol. 1, 318. 
“It is recorded by al-Dār'gutnī in his Sunan. It is a da‘if tradition, Al-Zayla"ī, vol, 1, 
rr He mentions other traditions that convey the same meaning. Ibid., 321-22. 
These are nawafil, and there is some flexibility with respect to them. 
This is said to counter the view of some later jurists who said that these words may 
e pronounced before takbīr. 
“BY reciting atudhu billahi..., after reciting subhānaka ‘llahumma.... 
Qur'an 16:98 


Tit raditions are recorded by Ibn Khuzaymah, Ibn Hibbān, al-Hakim and al- 
midhi, Al-Zayla'ī, vol. 1, 323-24. 
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He is to pronounce them inaudibly,” due to the statement of Ibn 
Mas'ūd (God be pleased with him) that four pronouncements are to he 
made inaudibly by the imārn; he mentioned among them at-ta'awwidh, 
tasmiyyal and amin.” Al-Shāfi'i (God bless him) said that he is to pro- 
nounce the tasmiyyal through an audible recitation due to the report 
that “the Praphet (God bless him and grant him peace) recited the tas. 
miyyah audibly in his prayer." We say in response to this that it is to 
be interpreted to mean that it was done for the purpose of instruction, 
because Anas (God be pleased with him) has reported that the Prophet 
(God bless him and grant him peace) did not pronounce it audibly. 
Thereafter, according to Abū Hanifah (God bless him), like ta‘awwudh 
he is not to pronounce it in each rak‘ah, lt is also reported from him that 
he permitted this as a precaution,” which is the view of the two jurists, 
He is not to recite it, however, between a sfirah and the Fatihah, except 
according to Muhammad (God bless him), who maintains that he is to 
do so in a prayer that is offered inaudibly.” 


Thereafter, he is to recite the Fatihat al-Kitab (the Opening) and a 
siirah or three verses from any sirah that he likes. The recitation of al- 
Fatihah is not established as a rukn (essential element) of prayer, and 
likewise the addition of a sūral to it. Al-Shafi'l (God bless him) dis- 
agrees with this to the extent of al-Fātihah, while Malik (God bless him) 
disagrees with respect to both. He (Malik) relies on the saying of the 
Prophet (God bless him and grant him peace), “There is no prayer with- 
out the Patihar al-Kitāb and a sūrah with it”** Al-Shāfi'ī (God bless him) 
relies on the words of the Prophet (God bless him and grant him peace), 
“There is no prayer without the Fatihat al-Kitāb”*” We rely on the words 


"That is, tt'awwndh and tasmiyyah, 

"I is ghuril, however, a report conveying the same meaning has been conuiied V 
lbn Abi Shaybah. Al-Zayla'i, vol. 1, 325. 

"Iv is recorded by al-Dār'gutnī and al-Hākim. Al-Zayla‘i, vol. 1, 326. 

"itis recorded by Ahmad and al-Nasā'ī, vol. 1, 326. 

ee this iş in greater conformity with the mushaf. 

y ecause its location isat the beginning of salāti. 

quis to be in compliance with the mushaf. aning: 

It is recorded by al-Tirmidhi and also by Ibn Majah conveying the same a 

Al-Zayla’i, vol. 1, 363. 

Vltis recorded by all the 


āmit (God bē 
pleased with him), Al-Žayl 


šix sound compilations from ‘Ubadah ibn al-$ 
a'i, vol, 1, 365. 
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of the Exalted, “Recite what is easy from the Qur'an." An addition to 
this (verse) through a khabar wahid is not permitted,” but it still has to 
be acted upon, therefore, we upheld the obligation (wujūb) of both rules. 

When the imam says, "Wa la *d-dallin,” he is then to say amin 
(amen); and it is also to be said by the follower. This is based on the words 
of the Prophet (God bless him and grant him peace), “When the imam 
pronounces dnin, you should pronounce it too.” Malik (God bless him) 
cannot adopt the saying of the Prophet (God bless him and grant him 
peace), "When the imāni says wa-la 'd-dāllīn, then, you should say amin” 
insofar as it divides the duty (assigning it only to the follower), because 
the Prophet (God bless him and grant him peace) says at the end of the 
tradition, "The imam says it too.” 

He said: They are to pronounce it inaudibly, due to the report related 
by us about the tradition of Ibn Mas'ūd (God be pleased with him),” 
because it is a supplication and is, therefore,to be inaudible. The long 
and short vowel in it are both valid, but the doubling of the character 
mim is a grave error, 

He said: He is then to pronounce the takbir and bow (go into 
rukii').” [tis stated in al-Jami‘ al-Saghir that he is to pronounce the takbir 
while moving downwards, because the Prophet (God bless him and grant 
him peace) used to pronounce the takbir while moving downwards and 
while rising up.” 

The takbir is to be pronounced with the short vowel, because stretch- 
ing it (madd) at the beginning is a mistake from the religious perspective 
as it turns into a question, and a stretch at the end is a grammatical mis- 
take in the language. 

He is to lean with his hands on his knees making a space between his 
fingers, due to the words of the Prophet (God bless him and grant him 
peace) to Anas (God be pleased with him), "When you go into a rukū', 

“Qur'an 73:20, 


“Because the text of the 
earlier note, 


ik pees by al-Nasā'ī in his Sunan. In the tradition recorded by al-Bukhari and 
fi dition ¢ words, "The imam says amin” aré not found at the end, but they are in the 
ias recorded by al-Nasā'i. Al-Zayla'ī, vol. 1, 368. 
spn referred to. Al-Zayla'i, vol. 1, 139. 
At is, after having recited the Fātihah and adding a sūrak to it. 


ME ig 
z a recorded by al-Tirmidhi and al-Nasā'i, Al-Tirmidhi calls it hasan sahih. Al- 
aYla'ī, vol.1, 372. i M 


Our'ān here is not mujmal (unelaborated), as stated in an 
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place your hands on your kneesand make a space bet ween your fingers 
Creating a space is nol recommended except in this case so that holding 
(with the hand) is facilitated, nor is joining the fingers recommended 
except in the case of prostrations. What is beyond this is left to the normal 
habit of the person, 


He is to keep his back straight, because the Prophet (God bless him 
and grant him peace) kept his back straight when he Was bowing.® 


He is not to raise his head upwards or lower it, because the Prophet 
(God bless him and grant him peace), "When he used to go into rukūs, 
did not lower his head nor raise it upwards. 


He is to say (in this position), subhana rabbiya 'l-'azim (glory be to 
my Great Lord), three times, and this is the minimum. This is based on 
the words of the Prophet (God bless him and grant him peace), “When 
one of you goes into ruki’, he should say, ‘subliana rabbiya ’l-‘azim,’ three 
times, and this is the minimum,” that is, the minimum that completes 
(applies to) plurality. 


He is then to rise, raising his head, and say, "satni'a 'Ilāhu li-man 
hamidah (Allah has heard the one who praises Him), while the follower 
is to say, “rabbana laka 'l-hamd” (our Lord, for you is all praise). The 
imam is not to say this (the second phrase) according to Aba Hanifah 
(God bless him) while the two jurists maintain that he is to say it 
inwardly (without pronouncing it). This is based on what was repeated 
by Aba Hurayrah (God be pleased with him), that “the Prophet (God 
bless him and grant him peace) used to combine the two dhikrs,’® and 
because he (the imām) is inducing other persons to say it (by tasmī") so he 
should not forget it himself. Abū Hanīfah (God bless him) relies on the 
words of the Prophet (God bless him and grant him peace), “When the 


ee es 
“It is recorded by al-Tabarani. Al-Zayla'ī, vol. 1, 372. lg 
“It is recorded by Ibn Majah in his Sunan, and by others as well. Al-Zaylaī, vol, 
374. 


“It is recorded by al-Tirmidhi and others. He calls it hasan sahīh. Al-Zayla'ī, vol. 4 

375. M POA 

"li is recorded by Abū Dāwūd and al-Tirmidhi. Al-Zayla'ī, vol. 1, 375: ik 

a cording to some, the minimum to complete the sunnah or to complete the pris 
It is recorded by al-Bukhārī and Muslim. Al-Zayla‘l, vol. 1, 376. 
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imām says samita ‘Tahu liman hamida, then (all of) you should say rab- 
bana laka -hamd This is a division of duties“ and negates joint obli- 
gation. Itis for this reason that the follower does not pronounce the tasmī” 
in our view. Al-Shāfi'ī (God bless him) disagrees with this (maintaining 
that the follower should pronounce both). Further, the act of praising by 
the jam will occur after the similar act of praise of the follower, and this 
goes against the function of imamah,” The tradition related by him (Abū 
Hurayrah) is interpreted to apply to the person (praying) alone." 

The person praying alone combines the two dhikrs, according to the 
sound report," even though it is related that it is sufficient to pronounce 
the tasmī', and also that it is sufficient to pronounce the tahmid. (As for 
the issue of inducing others), the imām by inducing others to do good is 
doing it himself in meaning (reality). 

He said: Thereafter he stands in the upright position,” pronounces 
the takbir and performs the prostration. The legality of the takbir and 
the prostration is based upon what we have already elaborated. As for 
standing up erect (after rukū'), it is not a definitive obligation (fard),°° 
Likewise the sitting posture between two prostrations and so also the 
calm pause between bowing and prostrations. This is the view accord- 
ing to Abū Hanifah and Muhammad (God bless them). Abū Yūsuf (God 
bless him) said that all these are definitive obligations, which is also the 
opinion of al-Shafiil (God bless him), due to the words of the Prophet 
(God bless him and grant him peace), “Stand up and pray for you have 
not prayed,” He said this to a villager who took his prayer lightly. The 
two jurists maintain that in the literal sense ruku‘ means inclining for- 
ward, and sujūd imply lying down prostrate, thus, the essential element 
is linked to the minimum of such movements and so also moving from 
one posture to another (with a calm pause) as that is not required. At the 


eae NT Te 

"It is recorded, in one version, from Anas (God be pleased with him) by all the six 
aound compilations, Al-Zayla'T, vol. 1, 377. 

Meja is, dividing the pronouncements between the imam and the followers. 

, Because the follower will be saying rabbana wa-laka 'I-hamd when the irmār is still 
*aying sami‘a 'Ilāhu liman hamida, 

"That is, it is construed from the act of the Prophet (God bless him and grant him 
Peavey offering the nafl prayers alone, 

fet Aba Hanīfah (God bless him), because there are varying reports from him. 

so ter saying rabbana laka 'l-hamd. 

kr] his is what is called the gawmah. 

t is recorded by Abū Dāwūd, al-Tirmidhī and al-Nasā'ī. Al-Zayla'i, vol. 1, 378. 
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end of the tradition related, the Prophet (God bless him and grant him 
peace) called it salāt when he said, “If anything falls short out of ¢ 
falls short from your prayer.” Thereafter, the qawmah (standing p 
after rukū') and the sitting posture (between two prostrations) are Sunnah 
according to the two jurists. Likewise the calm pause in the takhrij of aj. 
Jurjānī (God bless him)” In the takhri of al-Karkhi (God bless him), jt 
is an obligation (ivājib) so that two prostrations of error are obligatory jf 
it is given up by mistake, in his view.” 

He is ta place his hands on the ground, because Wa’il ibn Hajar (God 
be pleased with him) describing the sala’ of the Messenger of God (God 
bless him and grant him peace), rested on his two palms and raised his 
posterior.” 

He said: He is to place his face between his two hands with his hands 
being aligned with his two ears, due to the report that the Prophet (God 
bless him and grant him peace) did so.” 

He said: He is to prostrate on his nose and on his forehead, because 
the Prophet (God bless him and grant him peace) did so persistently,’ 
If he confines himself to prostrating on one of these, it is valid accord- 
ing to Abū Hanifah (God bless him). The two jurists said: It is not 
proper to prostrate on the nose alone, except due to an obstacle. This 
is also a narration from him (the imam) on the basis of the words of the 
Prophet (God bless him and grant him peace), “1 have been commanded 
to prostrate on seven bones,” and he counted the forehead in these, Abū 
Hanifah (God bless him) (for his separate opinion) relies on the fact that 
prostration is accomplished by placing part of the face on the ground, 
and this is what the worshipper has been ordered to do, except that the 
cheeks and the chin are excluded on the basis of consensus (ijmā"), while 


his, it 
OSture 


“Referred to above. 

“Abu Hanifah and Muhammad (God bless them). 

"Abū ‘Abd Allāh al-Jurjani, the student of Abū Bakr al-Jassās al-Rāzī. 

"Abū al-Hasan al-Karkhi, the teacher of Abū Bakr al-Jassās al-Rāzī. 

"Which is a requirement for missing a wājib or making a mistake in it. m 

Al-Zayla'ī calls it gharīb as a tradition of Wā'il (God be pleased with him). eg 
ilar tradition from al-Barrā' ibn ‘Azib is recorded by others including Abū Dāvēč 
Al-Zayla’i, vol. 1, 381. m 

"The acts are found in separate traditions. Thus, one part is recorded in 4 tradi 
by Muslim, while the rest is found in another tradition. Al-Zaylaī, vol. 1. 381. 

*It is recorded by al-Bukhārī in his Sahih. Al-Zayla'ī, vol. 1, 382. 

“It is recorded by all the six sound compilations. Al-Zayla'ī, vol. 1, 383: 
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the face is mentioned in the well known traditions. The placing of the two 
hands and the knees (on the ground) is a sunnah, in our view, because it 
js possible to prostrate without using them.” As for the placing of the 
two feet, al-Oudūrī (God bless him) has mentioned that it is a definitive 
obligation for prostrations.” 

He said: If he makes the prostration on the round band of his turban 
or on an excess part of his dress, it is valid, because “the Prophet (God 
bless him and grant him peace) used to prostrate on the round band of 
his turban,”™ and it is related that “the Prophet (God bless him and grant 
him peace) used to pray in a single dress preventing with its excess the 
hotness and coldness of the ground, ””® 

He is to open up his underarms, due to the words of the Prophet 
(God bless him and grant him peace), “Open up your underarms," The 
word stretch, from a different root, is also reported in this tradition, while 
the first conveys the meaning of revealing. 

He is to create a space between his torso and his thighs, because “the 
Prophet (God bless him and grant him peace) used to prostrate creating 
so much space (between his torso and thighs) that if a kid (goat) wished 
it it could pass through (this space).”** It is said that when one is praying 
in a row (in a congregation) he is not to do this so as not to harass those 
next to him,” 

He is to turn the fingers of his toes towards the giblak, due to the 
words of the Prophet (God bless him and grant him peace), “When a 
believer makes a prostration, each limb in his body makes the prostration, 


therefore, he should make each limb face the giblah insofar as he is able 
to do so”*4 


That is, by placing the hands on the ground. 

"This is also stated by al-Karkhi and al-Jassas. Further, the placing of the feet on the 
ground during prostrations is also a fard. 
_ “lt is related from several Companions (God be pleased with them), One version 
rom Abū Hurayrah (God be pleased with him) is recorded by ‘Abd al-Razzāg. Al- 
Zaylatī, vol. 1, 384. 

A It is recorded by Ibn Abi Shaybah, Ahmad and others. Al-Zayla"ī, vol. 1, 386. 

at is recorded by ‘Abd al-Razzāg, however, it is gharib. Al-Zayla’l, vol. 1, 386. 

nt ts recorded by Muslim. Al-Zayla'ī, vol. 1, 386-87, 
"is i when there is overcrowding and the worshippers are standing very close to 
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lv is ghārīb, A tradition, somewhat similar in meaning, is recorded by al-Nasai. 
Al-Zayla'i, vol, 1, 387. 
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«subhānu rabbiya '! -a‘la” three times ang 

>to the words of the Prophe 
this is the minimum hue $ tes ane of you makes a aes 
wee soi ie a gran tans aka rabbiya 'l-a'là; three times” This 
it AIR is, the minimum prāva ino Para Itis rec- 
ommended that he exceed the number three in ts rukū an Sujtid, but 
ending with an odd number, because “the | repeat (C rad bless him and 
grant him peace) used to end at an odd number. i he is the imam, he 
is not to exceed this in a manner that it becomes tiresome for the peo- 
ple leading to avoidance (of prayer). Thereafter, the glorification during 
rukū' and sujūd is a sunnah, because the text (of the Qur'an) includes 
rukū and sujūd and not their glorification, theretore, an excess Over the 
text is not to be made (for deeming them an abligation),*” 

A woman is to lower herself in her prostrations and to māke her toršo 
touch her thighs, because this provides her with a better covering, 

He said; He then raises his head and pronounces the takbir, due to 
what we have related,** and when he is calm in the sitting posture, he pro- 
nounces the takbir and makes the prostration (again), due to the words 
of the Prophet (God bless him and grant him peace) in the tradition 
of the villager, “Then raise your head till you become erect in the sit- 
ting posture.” If he does not adopt the erect sitting posture, pronounces 
the takbir and makes the second prostration, his prayer is deemed valid 
according to Abū Hanifah and Muhammad (God bless them) and we 
mentioned this earlier where they discussed the extent to which the head 
is to be raised. The correct view, however, is that if his head is very close to 
the prostrating posture, it is not valid as in that case it would be deemed 
part of the prostration, If he adopts a position that is close to the sitting 
posture, it is valid as that would be deemed a sitting posture and the sec- 
ond prostration will then be realised. 


In his prostrations, he says, 


“It has already been referred to, see al-Zayla'ī, vol. 1, 375, where the r whi’ is men 
tioned. Al-Zayla'ī, vol, 1, 388. 

"It is gharib, Al-Zayla‘i, vol, 1, 388. āhid 

“If it is done in this case, it will amount to naskh (abrogation) with a khabar zr 
and this is not valid, The reason is that the text is not mujmal and an addition can omy 
be made with a khabar wahid when the text is m ujmal, ded by 

“Already referred to with the words “while moving downwards...” lt is recorte 
al-Tirmidhī, who calls it hasan sahih. Al-Zayla'ī, vol. 1, 372. 


| d 
Rīt ls recorded by all the six sound compilations from Abū Hurayrah (God be ples 
with him). Al-Zayla‘i, vol. 1, 388, 
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He said: When he is calm after having prostrated, he pronounces the 

takbir, and we have already mentioned this, standing up erect on the 
(front) soles of his feet without sitting down or leaning with his hands 
on the ground. Al-Shāfi ī (God bless him) said that he is to adopt the 
sitting posture momentarily and then rise leaning on the ground, due to 
the report that “the Prophet (God bless him and grant him peace) did 
50." We rely on the tradition of Abu Hurayrah (God be pleased with 
him, “that the Prophet (God bless him and grant him peace) used to rise 
in his prayer on the (front) soles of his feet”* What he has related is 
interpreted to apply to old age. Further, this is a posture of relaxation and 
salat has not been prescribed for this (purpose).” 
He goes through the same acts in the second rak‘ah that he went 
through in the first rak‘ah, because it is a repetition of the essen- 
tial elements, except that he does not recite the opening glorification 
(subhānāka 'lāhumma...) and the seeking of refuge (a‘adhu billāhi..,), 
as these have not been prescribed for more than one time. 

He is not to raise his hands except for the first takbir with al-Shāfi'ī 
(God bless him) disagreeing in the case of going into the rukū' and on 
rising from it. The rule is based on the words of the Prophet (God bless 
him and grant him peace), “The hands are not to be raised except on 
seven occasions: the takbir of the opening (glorification); the takbir of 
qunut (supplication); the takbirs of the two “ids”; and he mentioned four 
occasions for the kajj (pilgrimage). The tradition that al-Shāfi'ī relates” 
for raising of hands (before and after rukū') is to be interpreted to apply 
to the early phase.” This is how it has been transmitted from Ibn Zubayr 
(God be pleased with him). 

When he raises his head after the second prostration of the second 
rak‘ah he is to let his left leg (after straightening the foot) touch the floor 


ss ee 

“It is recorded by al-Bukhārī. Al-Zayla‘, vol. 1, 388. 

"It is recorded by al-Tirmidhi from Abū Hurayrah (God be pleased with him). Al- 
Zaylatī, vol. 1, 389, 

Belta is, for relaxation, because it is a type of exertion in itself. 

sip «i Sharib with these words. Al-Zaylarī, vol. 1, 389-90. 

Then been recorded by all the six sound compilaitons. Al-Zayla'ī, vol. 1, 392. 
traditions z a lengthy discussion about this in figh, a discussion that revolves around 
tāilrēt š. The Author make short work of it by saying that this was the practice in the 

Y Phase of Islam. This, however, is the position, according to the Hanafi perspective, 


Ge the discussions, The rulings come down from Ibrahim al-Nakha'ī and Hammad 
Od bless them), 
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and he is to sit on it, while he is a keep ie 44 ee i ae upri t 
sien with the toe fingers pointing towards the ga! “his is how 
position with leased with her) described the sitting posture of th 
"Ā'ishah tk bless him and grant him peace) during Prayerss 
cio slit his hands over his zi temne ee and is 
then to perform the tashahhud. M = e dhe tae eer ee Wa'il 
ibn Hajar (God be pleased with him), ane’ because in this position the 
fingers of the hand point towards the qiblah. 
‘In the case of a woman, she is to rest on her left thigh, letting her feet 
protrude from the right side, because this provides the best cover to her, 
The tashahhud is: at-tahayyatu lillahi wa 'ssalawātu wa 'ttayyibātu 
assalāmu ‘alyaka ayyuhannabiyyu... upto its end. This is the tashahhud 
recited by ‘Abd Allah ibn Mastūd (God be pleased with him). He said, 
“The Messenger of God (God bless him and grant him peace) took me 
hy the hand and taught me the tashahhud just as he taught me a sūrah of 
the Qur'an, and said, “Say: at-tahayyatu lillahi... up to its end.” Adopt- 
ing this is better than the tashahhud transmitted by Ibn ‘Abbas (God be 
pleased with both) and that is: “at-tahayyatu al-mubārakātu as-salawātu 
at-tayvibātu lillāhi salamun ‘alayka ayyuhannabiyyu wa-rahmatu ‘Nahi 
wa-barakatuh, salāmun alayna... up to its end.” The reason is that in 
the tashahhud of Ibn ‘Abbas there is the imperative form (“say”) and 
(the imperative has grades) the least of which is for recommendation) ® 
Further, (in [bn Mas'ūd's version) the definite article al- (before salam) 
conveys generality, while the additional character waw is for renewal of 
speech (making the praises multiple but connected) as is the case in an 
oath. In addition, there is an emphasis on teaching in it (making its accep- 
lance more convincing). 
He is not to add ta this during the first sitting posture, due to the 
words of Ibn Mas'ud (God be pleased with him), “The Messenger of God 
(God bless him and grant him peace) taught me the tashahhud for the 


“fi : m , vēra 
It is ghurth in this version, however, part of it is recorded in Muslim. Al-Zayla’i, vol. 
lv 418. 


x lt is gharib, however, reference to thighs is found in traditions recorded in Muslim: 
Al-Zayla'ī, vol, 1, 419. 
"Tv is recorded by all the six soun 


K d compilaitons. Al-Zayla'ī, vol. 1, 419. 
lt recorded by all the sound 4 i i 


dā compilations except al-Bukhārī. Al-Zaylaī, val. 1; 
"That is, the ak M tas . is 
Pik a the amr has grades like wujūb and nadb (recommendation). Such an amr 


€ narration of (bn Mas'ūd (God he pleased with him). 
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middle of the prayer and its end. In the middle of the 
when he had completed the tashahhud. When it was the 
he made supplications for himself as he liked?" 


In the last two rak‘ahs, he is to recite the Fatihat al-Kitāb alone, due 
to the tradition of Abū Oatādah (God be pleased with him), that "the 
Prophet (God bless him and grant him peace) used to recite the Fatihat 
al-Kitab in the last two.” This (statement of al-Oudūrī) is for elaborat- 
ing something that is good (but not a sunnah), and it is sound, because 
recitation is obligatory in two rak'ahs, as will be presented to you in what 
follows," God willing. 

He is to adopt the sitting posture in the last as he did the first time, 
due to what we related with respect to the traditions of Wa il and ‘A’ishah 
(God be pleased with them).** This posture, however, is tiring for the 
body, therefore, it is better to adopt the posture of resting on one side 
(with the feet protruding sideways) towards which Malik (God bless him) 
was inclined.’ The narration in which it is reported that the Prophet 
(God bless him and grant him peace) adopted this resting posture'® has 
been declared weak by al-Tahawi (God bless him), or it is to be inter- 
preted to apply to old age. 

He then recites the tashahhud, and it is wajib (obligatory), in our 
view, Thereafter, he recites prayers and blessings for the Prophet (God 
bless him and grant him peace), which is not an obligation, in our view, 
with al-Shāfi ī (God bless him) disagreeing in both cases. The basis (in 
our view) are the words of the Prophet (God bless him and grant him 
peace), “When you have said this or done this, then, your prayer is com- 

plete. If you like to get up you may and if you wish to remain sitting you 
may do that.”"” Reciting prayers and blessings for the Prophet (God bless 
him and grant him peace) outside the salat is obligatory (wajib) either 
once, as has been maintained by al-Karkhi (God bless him), or each time 


Prayer he got up 
end of the prayer, 


Ce i a 
„Itis recorded by Ahmad in his al-Musnad. Al-Zayla'ī, vol. 1, 422. 
x) is recorded by al-Bukhari and Muslim. Al-Zayla'ī, vol. 1, 422. 
Pa the chapter on supererogatory (nafl) prayers. as 
This tradition has preceded under the discussion of the first sitting posture, Al- 
yla'i, 423, 418-19. 
os hat is, this was his opinion, 5 2 
? Ītis recorded by the sound compilations, except Muslim, Al-Zayla’i, vol. 1, 423- 


"It is recorded by Abū Dawad from Ibn Mastūd (God be pleased with hint). Al 
Yla', vol. 1, 424. 
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2 im and grant him peace) is men. 
the name of the Prophet (See gts vēri ‘Ged bless him), The bors 
tioned, as has arktikas for us, while the word fard reported with 

> command is bu pē 
T tashahhud ìs for its identification: ; 

He said: He makes supplications as he likes par those that are 
based on the words of the Qur'an and the BALSS | supplications,* 
on the basis of what we related with respect w the mapan of Ibn Mas'ūd 
(God bless him) where the Prophet (God bless him an grant him peace) 
said to him, “Thereafter, choose a supplication that is the a and most 
impressive for you.” He is to begin with prayers for the H rophet (God 
bless him and grant him peace) so that it comes closest to being heard, 

He is not to make supplications with words that resemble the words 
used in the speech of humans, as a precaution against invalidity. It is for 
this reason that he is to use those that are transmitted and preserved, 
What is not impossible to ask from humans, like the words, “O Lord, 
make me marry such and such woman,” amounts to speech used by 
humans, and what is impossible to ask from them, like the words, “O 
Lord, forgive me,” does not resemble their speech. The words, “O Lord, 
feed me,” belong to the former category, which is the sound view, insofar 


as such words are used among humans, just as it is said: the commander 
fed the army. 


He then makes the salutation turning (his face) to the right saying, 
“as-salamu ‘alaykum wa-rahmatu 'Ilāh” and then to the left saying the 
same, on the basis of what was related by Ibn Mas‘ud (God be pleased 
with him) that “the Prophet (God bless him and grant him peace) used 
to offer the salutation to the right when the whiteness of his right cheek 


could be seen and then to the left till the whiteness of his left cheek could 
be seen!" 


He is to intend in his first salutation those on his right from among 
men, Women and guardian angels and likewise on his left, because acts 
are determined by intentions.” In our times, he is not to intend women 


"That is, 


It appea 
there are ins 


transmitted from the Prophet (God bless him and grant him peace), — 
rs he is referring to a tradition from Ibn Mas'ūd that has preceded in es 
tructions about tashahhud. Al-Zayla'ī, vol. 1, 428. 


"The compilers of the four Sunan have record 


~ ed this tradition. Al-Zayla'ī, vol. 1, 4307 
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ar those Who are not participating in his prayer, and this is the sound 
view, because a com munication is meant for the addressees present. 

For the follower it is essential to include his imam in such an inten- 
tion. If the imam is on the right or the left, he is to include the imam 
in the niyyah for both sides. If he is in front of the follower, he is to 
include him in the intention for the first according to Abū Yūsuf (God 
bless him) due to the preference to be given to the right side. According 
to Muhammad (God bless him) and in one narration from Abū Hanifah 


(God bless him) he is to include him in both intentions, because the 
imam has a share in both sides. 


The person praying alone is to include the guardian angels in his 
intention and no one else, because there is no one with him besides them. 

The imam formulates the intention for both salutations (including 
the people and the guardian angels), which is the sound view, In the 
case of the angels, a limited number is not to be intended, because the 
reports about their number have differed and, thus, resemble belief in 
the prophets (peace and blessings on them)."* Thereafter, using the word 
as-salam is obligatory (wajib) in our view, but is not a definitive obliga- 
tion (fard), with al-Shāfiī (God bless him) disagreeing. He adopts the 
words of the Prophet (God bless him and grant him peace), "Its tahrīm 
is the takbir and its tahlil is the taslim. We rely on the tradition of Ibn 
Mastūd (God be pleased with him). The existence of a choice (when you 
have said this or done this) negates both the definitive obligation and the 
wājib'* however, we established wujūb on the basis of what is related," 
by way of precaution.''* The definitive obligation is not established on the 
basis of such an evidence.” God knows best. 


oe oe 

"That is, the rule about the angels is similar to the rule about the prophets (peace and 
blessings on them) insofar as one says, "I believe in the prophets (peace and blessings on 
them) the first of whom was Adam (God bless him and grant him peace) and the last of 


whom was Muhammad (God bless him and grant him peace)” Thus, a limited number 
'$ not to be mentioned. 


Ti be has preceded at the beginning of the chapter. It is recorded by Abū Dawid, al- 
tnd} and Ibn Mājah. See Al-Zayla'ī, vol, 1, 307, 435. | 

"IE The choice given in the words of the Prophet (God bless him and grant him peace), 

you say this or do this, your prayer is complete.” 


“By al-Shafi'i (God bless him). 
oe that acting upon it is not given up completely. in 
; ecause fard is established through a definitive evidence, while this is a kkabar 
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11.1 RECITATION IN PRAYER 


He is to recite audibly in the fajr prayer; in the fir st twa rak'ahs of 
maghrib and ‘isha’, if he is the mnant, while he is to recite inaudibly in 
the next two. This is what has been transmitted (from the Prophet (Gog 
bless him and grant him peace) and related from the Companions (God 
be pleased with them))."" 

If he is praying alone, he has a choice and he may recite audibly to 
listen to himself, because he is an imām for himself. If he likes he ma 
recite inaudibly, because there is no one behind him who can listen to his 
recitation, It is, however, preferable to recite audibly so that the perfor- 
mance is in the form meant for the congregation.''* 


The imam recites inaudibly in the zuhr and ‘asr prayers even when 
he is leading the prayers in ‘Arafah, due to the words of the Prophet (God 
bless him and grant him peace), "Prayer during daylight is dumb,"”* that 
is, there is no audible recitation in it. In the case of ‘Arafah, Malik (God 
bless him) disagrees and the proof against him is what we have related. 


He is to recite audibly in the jumu‘ah and two ‘td prayers, due to 
the reported transmission of the mustafid category upholding audible 
recitation,’ In the supererogatory prayers during daylight, he is to recite 
inaudibly, while during the night he has a choice on the analogy of the 
obligatory prayer with respect to the individual, The reason is that the 
Supererogatory prayer is complimentary for the obligatory prayer and is, 
therefore, subservient to it. 


A person who has lost the ‘isha’ prayer and is offering it after the 
rising of the sun, as well as leading the prayer, is to recite audibly, as 
did the Prophet (God bless him and grant him peace) when he offered fajr 


"Al-Zayla'ī says that there are two mursal traditions on the issue recorded by Abū 
Dāwūd in his Marāsīl. Al-Zayla‘, vol. 2, 1. It is to be noted that a mursal tradition is 4 
hujjah for the Hanāfīs. 

Al-Karkhi (God bless him) maintains that he is not to raise his voice to the extent 
that the imam does, because there is no one behind him who is listening. Some jurists 
maintain that to make his prayer similar to the congregation, there is greater merit if he 
makes the call (adhan) as well us the igamah, Al-‘Ayni, vol. 2, 293. 

It is gharib, and is recorded by ‘Abd al-Razzāg. Al-Zayla‘i, vol. 2, 1. 

"The reference is to the reasoning given by al-Bayhaqi on the basis of traditions 
recorded by the sound compilations, except al-Bukhari, Al-Zayla'ī, vol. 2, 2- 

For those who have missed it likewise, 
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through delayed performance (qadā’) in a congregation on the morning 
after the night of ta'rīs.* ates 

if he is alone, he is to recite inaudibly decidedly and has no choice 
in it, and this is the sound view. The reason is that audible recitation 
is specific to the congregation in general or to time in the case of the 
individual by way of choice, and in this case none of these rules applies. 

A person who recites a sitrah in the first two rak‘ahs of ‘isha’, and not 
the Fatihat al-Kitab, is not to repeat it (in lieu thereof) in the next two 
rak'ahs.'** If he recites the Fatihah and does not recite any sarah besides 
that,” he is to recite the Fatihah in the remaining two, the Fatihah as 
well as a sūrāh, and he is to do so audibly. This is so according to Abū 
Hanifah and Muhammad (God bless them). Abū Yūsuf (God bless him) 

said that he is not to recite them by way of qada’, because the wājib that 
is not performed at its time is not to be performed as gadā”, except on 
the basis of an evidence,'** The two jurists maintain, and this is the dis- 
tinction between the two situations, that the recitation of the Fatihah is 
prescribed in a way that the surah follows it. Thus, if he were to recite it 
in lieu of the previous, the recitation of the Fatihah would follow the 
sūrah. This goes against the way it has been laid down. It is different 
when he does not recite the sūrah as in that case it is possible to recite 
it by way of gadā” in the manner that is prescribed. Thereafter, he (Imam 
Muhammad) mentioned something here that indicates wujūb (obliga- 
tion) and in Kitab al-Asl he uses the word recommendation. The reason 
is that if it is recited later it is not linked to the Fatihah, and the obser- 
vance of its prescribed sequence is not followed. 

He is to recite both audibly. This is the correct view, because combin- 
ing audible and inaudible recitation in a single rak‘ah is repugnant and 
the alteration of the supererogatory recitation, which is al-Fatihah, (into 
wajib) is preferable,” Thereafter, recitation is inaudible when he can hear 


"IM is reported by Imam Muhammad ibn al-Hasan al-Shaybani (God bless him), 
from Ibrahim al-Nakha'ī (God bless him), in his Kitab al-Āthār. It is also recorded by 
Muslim in his Sahih, Al-Zayla'ī, vol. 2, 3. 

“Thar is, by way of gadā”. Some jurists say that the recitation of the Fātiļah is obliga- 
tory and should be repeated in the remaining two rak'ahs by way of gadā”, if it is missed 
in the first two, 

ae way of addition. 

Sr there is no evidence for this case, . 
rā sit was to be recited inaudibly in its own place originally, but will now follow the 

¢ of the srah, which was originally wajib. 
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himself, while recitation is audible pm: rakts i hear him too, 
This is the position according to the faqih k Ja far al-Hindawani (God 
bless him), because the mere movement of the tongue without a sound 
does not amount to recitation. Al “Karkhi Gar bles him) said that the 
lowest category of audible recitation is that he hear himself and the least 
category of inaudible recitation is the formation of words, as recitation 
is an act of the tongue and not that of the ear. In the statement in the 
Book is an indication of this, It is on this rule™* that all that pertains to 
expressions, like divorce, emancipation and exemption, is determined 3 

The minimum recitation that is deemed valid in prayer is one verse, 
according to Abū Hanifah (God bless him). The two jurists held that it 
is three short verses or one long verse, because he cannot be deemed a 
reciter without this as otherwise he would appear to be one reciting what 
is less than one verse. He (Abu Hanifah) relies upon the verse, “Recite 
what is easy from the Qur’an,”” without qualifying it in any way, except 
that what is less than a verse is excluded (as it does not give a complete 
meaning), and a verse does not convey (such an incomplete meaning), 

During a journey he (the imam) is to recite the Fatihat al-Kitāb and 
any sūrah that he wishes, due to the narration that “the Prophet (God 
bless him and grant him peace) recited the ma‘iidhatayn’® in the fajr 
prayer during journey.” Further, journey affects the length of the prayer 
itself, therefore, it should be more effective in lessening the length of the 
recitation. This is the case when departure is to be hastened, but when 
there is calmness and no haste, stirahs like al-Burūj and Inshaggāt are to 
be recited in fajr. The reason is that it is possible to observe the sunnah 
along with the relaxation,” 

When in a settlement, he should recite forty or fifty verses in the 
two rak'ahs of fajr besides the Fatihat al-Kitab. It is reported that these 
are from forty to sixty and from sixty to one hundred, and for each 
such assertion a report has been recorded from the Companions (God 


a 
am TEOR 
tere the accompanying disagreement. 
fea = if he forms the words, “You are divorced,” in his statement to his wife, but he 
m in a way that he cannot hear himself, the divorce takes place according to 


al-Karkhi (G | à ; 
RA Oe deko him), but not according to al-Hindawānī (God bless him). 


''Sirat al-Falag and sūrat al-Nās. 


“It is recorded by Abū Daund -> 
Bidt y Abū Dawad in his Sunan. Al-Zayla‘i 
"ŠAS it amounts to both during a journey. i ES Weta g 
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pe pleased with them). The reconciliation is that he should recite one 
hundred verses with eager followers and forty with those who exhibit 
laziness, while on the average he is to recite a number that is between fifty 
and sixty. It is also said that he should take into account the length of the 
nights and their shortness’ and the excess of occupation (with work) 


and its absence. 

He said: During zuhr he is to do the same, due to their similarity 
in terms of the time available. In Kitab al-Asl it is stated that he may 
recite less than that as this is the time of occupation with work, therefore, 
he is to reduce the recitation in order to avoid irritation. The ‘asr and 
sha’ prayers are similar and he is to recite the awsāt al-mufassil (from 
Kuwwirat up to al-Duha). 

In the maghrib prayer he is to recite even less, and he may recite qisar 
al-mufassil (from al-Duķā up to the end of the Qur’an), The basis (asl) 
for this is the letter of ‘Umar (God be pleased with him) to Abū Masa al- 
Ash‘ari (God be pleased with him) that in fajr and zuhr, tiwal al-mufassil 
(from al-Hujarat to as-sama’u dhāt al-Burūj) are to be recited, in the ‘asr 
and ‘isha’ prayers, awsāt al-mufassil are to be recited, while in the maghrib 
prayer, the gisār al-mufassil are to be recited." The reason is that the 
maghrib prayer is based on shortage of time and lightening the recitation 
is more suitable for it. For ‘asr and ‘isha’ prayers delay is recommended 
and, therefore, by lengthy recitations they are likely to fall within a time 
period that is not recommended. They are thus to be limited through the 

awsāt. 

The first rak‘ah of fajr is to be made longer than the second rak'ah in 
order to help the people catch up with the congregation. 

He said: The two rak‘ahs of the zuhr are of equal length. This is so 
according to Abū Hanifah and Abū Yūsuf (God bless them). Muhammad 
(God bless him) said: It is dearer to me that the first rak‘ah in all prayers 
be made longer than the other rak'ahs, due to the report that “the Prophet 
(God bless him and grant him peace) used to lengthen the first rak*ah as 
compared to the other rak‘ahs in all prayers”? The two jurists maintain 


ee ie 5 
Pd report is recorded by Muslim from Jābir (God be pleased with him). Al-Zayla't, 
hg. 
With a change of seasons. 
nee traditions recorded by al-Nasā'ī and Ibn Majab. Al-Zayla'ī, vol. 2,5. 
t is recorded by al-Bukhārī and Muslim in their Sahīhs. Al-Zayla'ī, vol. 2, 5-6. 
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that the two rak'ahs are equal with respect to their entitlement tO recita. 
tion, therefore, they are equal in terms of the length ol the recitation $ 
well, as distinguished from the fajr prayer as that is the time of sleep and 
oblivion. Further the tradition is interpreted to mean lenyi hening of the 
glorification with respect to thani’, taawwudh and tasmiyyah. In de 
mining the length of the recitation, excess OF decrease jn what is less | 
three verses is not to be given consideration due to the impossibili 
avoiding this without hardship. 


The recitation of a particular sirah is not fixed for any of the prayers, 
in the meaning that prayer is not valid without it, on the basis of the 
unqualified meaning of what we have recited,“ it is disapproved to 
permanently associate something from the Qur'an with a particular 
prayer” insofar as that leads to the avoidance of the rest of it and such a 
preference cannot be made. 


ler. 
han 


The follower is not to recite behind the imam, with al-Shāfi'ī (God 
bless him) disagreeing in the case of the Farihah, He reasons that recita- 
tion is one of the essential elements (rukn) of prayer and the followers 
must participate in this with the imant. We rely on the words of the 
Prophet (God bless him and grant him peace), “Por a person who has an 
imam, the imām’s recitation is his recitation, ™* and on this there is the 
consensus (Ijmā') of the Companions (God be pleased with them). It 
is a rukn that is common for them, but the part of the follower is silence 
and listening. The Prophet (God bless him and grant him peace) said, 
“Remain silent when the imam recites.” It is preferred by way of pre- 
caution (to recite the Fatihah) on the basis of what has been transmitted 
from Muhammad (God bless him) (by some scholars), but it is disap- 
proved by the two jurists due to the violation of what comes naturally. 


He is to listen intently, maintaining silence, even if the imam is recit- 
ing a verse that mentions heaven (targhib) or one that mentions hell 


That js, the unqualified meaning of the verse requiring recitation of what is easy- 
Sve al-Zayla'ī, vol. 2, 6, for a comment on the Opposite view. i 
“It is related from a number of Companions (God be pleased with them), One tri- 
dition from Jabir is recorded by Ibn Mājah in his Suran. Al-Zayla'i, vol, 2, 6-7. 

“Imam Muhammad indicates this in his version of al-Muivapfa’. Another reper 
from al-Tahawi. Al-Zayla'ī, vol. 2, 12, 7 


di ó Vere: y - F , > ~ D . a'i vol, 1 
One version from Abū Masa is recorded by Muslim in his Sahih. Al-Zaylai, 


tis 


14. 
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(tarhib), " because listening and maintaining silence 
pation on the basis of the text's and recitation, supplications for heaven 
or seeking refuge from the Fire, are all matters that interfere with this. 

The same applies to the khutbah (sermon) as it does to 
and prayers for the Prophet (God bless him and grant him peace), due 
to the obligation of listening, unless the person delivering the sermon 
recites the words of the Exalted, “God and His angels send blessings on 
the Prophet: O you who believe! Send blessings on him, and salute him 
with all respect." in which case the listener is to send blessings inwardly 
(silently). The jurists disagreed about the person who is far removed fram 
the pulpit. The safe thing to do is to maintain silence in order to uphold 
the obligation of keeping silent. God knows best, 


is a definitive ohli- 


blessings 


wy is TR R . . - 

i ti is, he is not to after supplications on hearing these verses. i 
"There dre reports that the verse referred to was revealed with respect to recitahion 
hind the imam, lt is recorded by Imam Ahmad (God bless him) that he said: The 


People ‘rived at a consensus that this verse pertains to prayer. Al-Zayla’i, vol. 2, |3. 
"Qur'an 33:56, 


Chapter 12 


Imāmah (Leading the Prayers) 


The congregation is an emphatic sunnah (sunnah mu'akkadah),' due to 
the words of the Prophet (God bless him and grant him peace), “The 
congregation is a sunnah from among the sunan al-huda, which is not 
given up except by the hypocrite.”* 

The best person for the imamah is one who is the most knowledge- 
able about the sunnah. It is reported from Abū Yusuf (God bless him) 
that he is one who is best in recitation, because recitation is a necessity, 
while the need for knowledge arises when a legal issue arises. We say that 
recitation is needed for one essential element (rukn) of salat, whereas 
knowledge is required for all the elements. 

If two persons are equal in terms of knowledge, then, the best of them 
in recitation (is to lead the prayers). This is based on the words of the 
Prophet (God bless him and grant him peace), “The people are to be led 
by one who can recite best the Book of God. If they are equal in this, then, 


ee eee 
"We have stated that the term sunnah used in figh texts, especially in this book, is 
used in the sense of sunnah mu’akkadah, which is an act that the Prophet (God bless 
him and grant him peace) performed persistently, and gave up only due to an excuse. 
i compared to this, the word adab (pl. ādāb) is an act that the Prophet (God bless 
Ši and grant him peace) performed a few times, but gave up at other times. This is 
Bāb bis to as ghayr mu'akkadah by some. If this is the case, the use of the word 
kols erè would have been sufficient. The Author, however, is referring specifically to 
the ties akkadah and by this he means sunnat al-hudā. This is an enhanced form of 
by inā: Pa tcomes very’ close to the wājib. In fact, the congregation is called a wājib 
theref ee Hanafi jurists, and as fard kifayah by others. The distinction should, 
vetore, be kept in mind. 


2: RA ! 
sore is gharib in this version, however, Muslim has recorded a different version that 
ys the same meaning. Al-Zayla'i, vol. 2, 21. 


3 . 
This means a person who knows fiqh and the rules of the shari‘ah. 
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the one who has the best knowledge of the = ah ral 7 The one who used 
to recite the best (from among the Companions—God be pleased with 
them) was usually the best in knowledge as well, because they used to 
receive the Qur'an along with a knowledge of the ahkam (rules), thus, the 
hest reciters were given priority in the traditions. This is not the case in 
our times, therefore, we have given priority to the one best in knowledge. 

if they are (still) equal, then, the one who is most pious, due to the 
words of the Prophet (God bless him and grant him peace), “If one has 
prayed behind a knowledgeable pious imam, it is like praying behind a 
prophet.” 

If they are equal (in all the above matters), then, the one who is the 
eldest, due to the words of the Prophet (God bless him and grant him 
peace) to the two sons of Abū Malikah, “The elder of you is to lead you.” 
Further, giving preference to him leads to an increase in the congrega- 
tion. Giving priority to a slave is disapproved, as he is not free to devote 
time to knowledge, and to the villager for most of them lack knowledge, 
and to the disobedient (fāsig), as he does not follow the commandments 
of din, and the blind as he cannot avoid impurities, and the illegitimate 
person born out of zina, because he does not have a father who can super- 
vise (discipline) him and consequently ignorance overtakes him. Further, 
in the preference of these persons there is a likelihood of reducing the 
size of the congregation, for which reason it is disapproved. If, however, 
they are given preference, the prayer is valid, due to the words of the 
Prophet (God bless him and grant him peace), “Pray behind every pious 
and impious person.” 

The imam is not to prolong the prayer for the followers, due to the 
words of the Prophet (God bless him and grant him peace) “A person 
who leads the people in prayer, is to offer the prayer of the weakest among 
them, for among them are the sick, the old, and those in need.” 


‘It is recorded by the sound compilations, except al-Bukhari. This version is ja 
Muslim as related from Ibn Mas'ūd (God he pleased with him). Al-Zayla'ī, vol. ae i 
‘It is gharīb in this version, Al-Tabarani and al-Hakim have related somewhat sim + 
traditions, Al-Zayla"ī, vol, 2, 26, l i 
Thi - 
-This has preceded. lt has been recorded by all the six Imāms of the sound comp = 
Hons (God bless them all). Al-Zayla'ī, vol. 2, 26. 
M Is recorded by al-Dār'gutnī in his Sunan. Al-Zayla'ī, vol, 2, 26. him): 
The $ is recorded by al-Bukhari and Muslim from Abū Hurayrah (God hle 
vere are other traditions too that convey the same meaning. Al-Zayla'h, ich 
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disapproved for women to offer prayers in a congregation all by 
themselves, as this is not devoid of the commission of the prohibited, 

and that is because the iran stands in their midst in the row, thus, it is 
disapproved as in the case of the naked. 


If they do pray alone, then, the imam stands in their midst, because 
"Ā'ishah (God be pleased with her) did this,” while her act has been 
interpreted to apply to the initial phase of Islam." The reason is that in 
standing in front there is greater exposure. 


A person who prays with a single person makes him stand on his 
right due to the tradition of Ibn ‘Abbas (God be pleased with both) that 
the Prophet (God bless him and grant him peace) prayed with him and 
made him stand to his right- He should not stand behind the (line of 
the) imam. According to Muhammad (God bless him), he is to place his 
toe fingers close to the heel of the imam. The first opinion, however, is 
the stronger opinion. If he does pray behind him or while standing to his 
left, his prayer is valid, but he is sinning for opposing the dictates of the 
sinah., 


It is 


If the person leads two others, he is to stand in front of them. Accord- 
ing to Abū Yusuf, he is to stand in their middle. This has been reported 
from ‘Abd Allāh ibn Mas'ūd (God be pleased with him). We maintain 
that the Prophet (God bless him and grant him peace) stood ahead of 
Anas (God be pleased with him) and the orphan when he led them in 
prayer, This is for the preferred position, while the report from the 
Companion is evidence of permissibility (that is, the prayer is valid in 
the middle position) 


i g is not permitted for men that they be led by a woman or a minor. 
ti the case of a woman, it is due to the words of the Prophet (God bless 
mand grant him peace), “Move them behind insofar as God has moved 


4 . Fs 

ua is, the giving up of the Sunnah. 
ā sadi īded by al-H ākim and others too. Al-Zayla‘i, vol. 2, 30—31. 

bless him ea Spe! ied in Madinah when she was nine and was with the Prophet (God 

nas grant him peace) for another nine years, therefore, this claim appears to 

"Mis g i 
“tis stārķa by all the six Imams in their sound compilations, Al-Zayla‘i, vol. 2, 33. 
Wiis ao by Muslim in his Sahih. Al-Zayla'i, vol, 2, 33. 


y all the sound compilations, except Ibn Majah. Al-Zayla‘i, vol. 2, 35. 
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them behind.’ Thus, positioning them in front is not permitted, As fo 
the minor, he is required to ofter supererogatory prayers alone and ts 
cannot lead those under a duty to offer obligatory prayers, The Mashāfikji 
af Balkh (God bless them) permitted the imamiah of the minor in the case 
at tarawih prayers and absolute sunau (rawatib before and after obliga. 
tory pravers), but our Mash@ikh (God bless them)" did not permit it 
Among them were those who ascertained a disagreement, about mutlaq 
nafl prayers, between Abū Yūsufand Muhammad (God bless them). The 
preferred opinion is that it is not permitted in any of the prayers, because 
the nafl (supererogatory) prayers of the minor are less than those of the 
major insofar as the minor is under no duty to offer gadā” when such 
prayers are rendered invalid, and this is on the basis of consensus (ijma’). 
The strong is not to be structured upon the weak as distinguished from 
the person who is under the impression that he owes a prayer, for such an 
issue is moot (subject to ijtihād),” and the obstacle for such a person is 
considered non-existent. The case is also distinguished from that of the 
minor leading the minor for in that case the prayer is uniform (equal in 
strength). 

The saff (row) is to be formed first by men, followed by minors and 
then by women due to the words of the Prophet (God bless him and 
grant him peace), “Let those who have attained puberty and are the object 


"It is gharīb and a marfū' tradition. A tradition conveying the same meaning has 
been recorded by the sound compilations, except al- Bukhārī, from Abū Hurayrah (God 
bless him), Al-Zayla’i, vol. 2, 36. 

Fram Samargand and Bukharah 

"In this case, a person is under the impression that he owe 
he starts offering it as gadā’. During performance the prayer is 
due as yada’ for the reason that he had started offering it? The ] Batory. lf 
it is not due as gadā”. Zufar (God bless him) maintains that gadā” is now ob kd: faa 
this person, under a false impression, was leading another who was pace Heat fot 
after fasad, gadā' is obligatory for one offering nafl, even though it is not ob i reading 
the one leading. This case, on the face of it, appears similar to that of the A leading 
another who is offering nafl. In both cases, gadā” is not obligatory on the par to lead 
but it is on the person following, after fasad. Thus, a minor should be ae h 
the prayer on the analogy of the person under a false impression. The c impression is 
are distinguished. The reason is that the case of the person under the false hile the 
moot. Zufar (God bless him) maintains that gadā” is obligatory for him, W no gadā' fo" 
jurists maintain that it is not. As compared to this the issue of there being : i 
the minor is settled. Analogy for the settled case cannot be structured up 

Arising from ijtihād and disagreement. 


s an obligatory prāYčt, and 
rendered invalid. Isit now 
three jurists maintain that 
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of prohibition (whose prayer can be nullified) stand behind me” Fur- 
ther, ntultādhālr" invalidates prayer, therefore, women have to be moved 
behind. If a woman has come to stand by his side (parallel to him), and 
they are participating in the same prayer, his prayer has become invalid 

rovided the imam included her in his niyyah. Analogy implies that it is 
not nullified, and that is the opinion of al-Shāfi'ī (God bless him) taking 
into account her prayer, which is not nullified. The basis for istihsan is 
what we have related, and it is of the well known category. It is he who 
is the addressee, and it is he who has given up the obligation of position 
(to be ahead of her). Accordingly, it is his prayer that has become invalid 
and not hers, just like that of the follower when he stands ahead of the 
imam. If the imam did not include her in the niyyah, it does not harm 
this person for her prayer is not permitted, because without her inclu- 
sion participation is not established in our view, with Zufar (God bless 
him) disagreeing. Do you not see that the imam is bound to order the 
positions, thus, the matter is dependent on his duty, as in the case of fol- 
lowing. The niyyah of intāmah (to include the woman) is stipulated if she 
is led in the parallel position. If there is no male next to her, then, there 
are two narrations in this. The distinction on the basis of one of these is 
that nullification is certain, while on the basis of the second it is probable, 

Among the conditions of (the issue of) muhadhah are: that the 
prayer be common, that it be absolute, that the woman be one who can 
be the object of desire, and that there be no curtain between them. As 
this prayer has been identified as nullified on the basis of a text, as distin- 
guished from analogy, therefore, all that the text has laid down is taken 
into account. 

Attending the congregation is considered disapproved for them 
(women), that is, the young women due to the apprehension of fitnah, 
There is no harm if the old women go out (for the congregation) for fajr, 
maghrib and ‘isha’. This is so according to Abū Hanifah (God bless him). 
The two jurists said that they can go out for all the prayers, because there 
1S no fitnah in this due to the absence of desire for them. Thus, it is not 
disapproved, as in the case of ‘id. He argues that excessive lust can lead to 
it, therefore, fitnah can occur, however, the fasiq persons spread around 


So ee ask 
ý va version of the tradition from Ibn Mas'ūd (God bless him) has been recorded 
foie Abū Dawad, al-Nasā'ī and Ibn Mājah. Al-Zayla‘i, vol. 2, 37. = i, 
e next 5 ing of women next to men with the likelihood of touching. It is described in 

Issue. 
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during zulir, ‘asr and jumuah timings. hey sleep during fajr and ‘isha’ 
timings, and at the time ol maghrib they are isy. with meals, The Open 
spaces are wide, and it is possible for women to remain separated from 
men, therefore, it is not disapproved (during Tcl). 

He said: A person in a state of (full) purification is not to pray behind 
a person whose position is the same as a woman with extended bleed- 
ing (mustahadah),” nor should a woman in a state of purification pray 
behind a mustahadah. The reason is that a person in sound health is in 
a stronger state as compared to the handicapped; a thing cannot bear the 
burden of one that is stronger than it. The imām bears the responsibility 
of his own salāt and that of the person following him. 

Nor should a literate person who can read (the Our'ān) pray behind 
the illiterate person (ummī) or a person wearing clothes behind one who 
is naked, due to the (differing) strength of their state, 

It is, however, permitted that a person who has performed tayam- 
mum be the imam of those who have performed wudū”. This is so accord- 
ing to Abū Hanifah and Abū Yūsuf (God bless them), while Muhammad 
(God bless him) said that it is not permitted, because tayammum is 
purification based on necessity and wudū' is the primary purification. 
The two jurists maintain that tayammum is absolute purification (not 
qualified), therefore, it is not limited to the case of need, 

The person who has performed mash may be the imam for those who 
have washed. The reason is that the boot prevents the spreading of hadath 
and what has affected the boot is eliminated with mash, as distinguished 
from the case of the mustahadah, because in that case hadath has not been 
legally acknowledged despite its existence in reality, 

A person standing may pray behind one who is sitting. Muhammad 
(God bless him) said that it is not permitted and this is based on the anal- 
ogy (giyās) constructed upon the (stronger) state of the person standing. 
We gave up this analogy due to the text, and that is the narration that “the 
Prophet (God bless him and grant him peace) offered his last salat while 
seated when the people behind him were standing”** 

___ Â person who prays through indication may pray behind a person 
Portis equality of their states, unless the person following 
ons, while sitting and the imam adopts the reclining 


r : 
That is, a person with a Permanent nose 


, i -erous wounds. 
“It is recorded by al-Bukhārī and Rāda AL Ge AE aj 


„Al-Zayla'ī, vol. 2, 41. 
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The reason is that the sitting posture has been legally acknowl- 
posture (comparative) strength is established. 
and its (comparative) g ; ` 
edged an who performs rukū“ and sujūd is not to pray behind one 

A ieri indication. The reason is that the state of the follower is 
rie Be vizītei Zufar (God bless him) disagrees about this. 
aera praying obligatory salāt is not to follow in prayer the per- 
son offering supererogatory prayers.”' The reason is that following is 
structured (upon a similar prayer) and the imam here lacks the attributes 
of the obligatory prayer,thus, the (obligatory) prayer cannot be struc- 
tured upon something missing. l l 

He said: Nor can the person offering one type of obligatory prayers 
follow one who is offering a different type of obligatory prayer, because 
following is participation and capability, therefore, unity (of prayer) Is 
essential, According to al-Shāfi'ī (God bless him) it is valid in all these 
cases (stated above), because following in his view is performance (of 
acts) by way of compatibility, while in our view the meaning of bearing 
responsibility (by the imām) is taken into account. 

A person offering supererogatory prayers may offer them following 
one who is offering obligatory prayers, because the need in his case is 
for basic salat (that can be offered with an unqualified niyyah) and this is 
found in the case of the imam (who is offering basic salat and obligation 
in addition), thus, the construction is valid. 

A person who follows an imam in prayer and then finds out that the 
imam was in an impure state, is to repeat his prayer, due to the words of 
the Prophet (God bless him and grant him peace), “A person who leads 
a group and then finds that he was in a state of hadath or janābah is to 
repeat his prayer and so should the people.” Al-Shāfi'ī (God bless him) 
has a disagreement with this on the basis of what has preceded, while 
we consider the responsibility as the basis, and this for permissibility and 
invalidity, 

Ifa person who cannot read leads in prayer a group of persons, who 
can read as well as a group of people who cannot read, then, their prayer 
not valid according to Abū Hanīfah (God bless him). The two jurists 
said that the prayer of the imam and those who cannot read is valid as he 


hn "There are traditions recorded by al-Bukhari and Muslim on this issue. See al-Zayla'ī, 
M2, 52, 


_ "It is recorded by al-Dār'gutnī and al-Bayhagī. Al-Dār'gutnī calls it a mursal, Al- 
Zayla'i, vol, 2, 58, R 


Al-Hidayah Book LI: Pp ie 
140 R 


leading a group of handicapped people as well as those 
ndicapped. The situation resembles that of a naked bē 
son leading naked persons as well as those who are dressed, Abu Hanifah 
argues that the imām has relinquished the obligation of recitation when 
he is able to do so, therefore, his prayer is not valid. The reason is that 
if he had led those who could recite, the recitation of the reciters would 
amount to his recitation, as distinguished from this issue (of the naked) 
and those similar to it as the factors (handicaps) present in the case of the 
imam are not present in the case of the followers. 

If the person who cannot read prays alone while one who can recite 
prays alone, it is permitted. This is correct as the desire to pray as a con. 
gregation is not exhibited by them. 

If the imām recites in the first two rak ahs and makes an um mi lead in 
the remaining two, their prayets are invalid. Zufar ( God bless him) saiq 
that their prayers are not invalidated as the obligation of recitation has 


is handicapped 
who are not ha 


been performed. We argue that each rak'ah amounts to salat, therefore, 


it cannot be devoid of recitation either actually or by presumption, and 
there is no presumption in the case of the ummī due to the lack of ability, 
The same applies if he makes him lead the tashahhud. God, the Exalted, 


knows best. 


Chapter 13 


Ritual Impurity (Hadath) During Prayer 


He who is involuntarily overcome by ritual impurity (hadath)! during 
prayer is to move away, and if he is an imam he should delegate the 
imamah; he is then to perform wudū' and continue his prayer. Analogy 
implies that he is to pray afresh. This is the view of al-Shāfi'ī (God bless 
him) on the argument that hadath negates prayer,’ while walking? and 
turning away (from the qiblak) both render it invalid. Thus, it is similar 
to voluntary acquisition of hadath,* We rely on the words of the Prophet 
(God bless him and grant him peace), “A person who vomits, has a nose- 
bleed, or passes madhī in his prayer is to turn away and perform wudū', 
and he may then continue his prayer as long as he has not spoken.” The 
Prophet (God bless him and grant him peace) said, “If one of you vom- 
its or has a nosebleed, he is to place his hand on his mouth and make 
another person who is not affected by hadath come forward (for leading 


Se 
‘There is an addition here in the text preferred by al-‘Ayni to the effect that "if he 
Coughs and passes wind due to pressure," but the previous phrase of being overcome by 
involuntary hadath covers this situation. Accordingly, we feel that this addition is not 
Justified and must have been a gloss that crept into the text. See al-‘Ayni, vol. 2, 377. 


i st have be st he tex iis tt 
diti Because purification is a condition for the continuation of salāt just as it is a con- 
ition for its commencement, 
"Towards ablution. 


ie to these negating acts, 
Za tes versions of this tradition are recorded by Ibn Mājah and al-Dār'gutnī. Al- 
yt” YOL 2, 60. It is also recorded as a mursal by ‘Abd al-Razzāg. Al-'Aynī, vol. 2, 
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* The need is in the case of involuntary hadath’ and not vo}. 


the prayer).” : 
for which there is no such need. It is, therefore, not to be 


untary hadath 
linked to voluntary hadath," . 

It is, however, better to renew the prayer” in order to avoid the doubt 
due to a conflict of evidences," It is said that the person praying alone 
may start anew, while the imam and the follower are to continue their 
prayer in order to secure the higher benefit of the congregation, 

The person praying alone may complete his prayer at his location 
(where he performs wuda’) and if he likes he may return to his earlier 
position. The follower is to return to his earlier position, unless the imam 
has already completed the prayer, or when (the imam is not done but) 
there is some obstacle/barrier between them. 

A person who believes that he has acquired hadath and moves out 
of the mosque, but thereafter he comes to know that he did not acquire 
hadath, is to renew his prayer. If he did not leave the mosque, he is ta 
complete what remains of the prayer. Analogy, in both cases," implies 
the renewal of prayer, which is a narration from Muhammad (God bless 

him) due to the existence of relinquishment of prayer without (valid) 
excuse." The basis of istihsān is that he moved away with the intention 
of correcting an error. Do you not see that if what he believes comes to 
be realised, he would be continuing his prayer, therefore, the intention to 
rectify is associated with actual rectification, as long as his location has 
not changed by coming out (of the mosque), 


"This is considered gharib. Traditions conveying the same meaning are recorded by 
Abu Dāwūd, Ibn Majah and al-Dār'gutnī. Al-Žayla'ī, vol. 2, 62. 

"That creates a valid excuse for walking towards wudū”. 

“As asserted by al-Shālī'ī (God bless him). 

"In order to undertake the obligation with a certainty. 

“The reason is that there is a clash of analogy and istiļisān. Analogy dictates that 
the tahrimah no longer exists and the conditions (like tahārah) are not found. Istiltsāt 
is based on a khabar wahid as well as the consensus of Companions (God be pleased 
with them). This clash of evidences docs not prevent the legal validity of continuing the 
prayer after wudii’, however, it is preferable to be certain and content that the prayer has 
been offered in its perfect form, Accordingly, renewing the prayer after a fresh wudū” is 
preferred, 

_ Whether or not the person has left the mosque, 

„That is, it is just his suspicion that he has acquired hadath. The gā'idah fighiyyah. 

What is established with cer tainty cannot be done away with doubt,” is to be recalled 
heré: Consequently, an excuse is not established here, Istihsan takes a more lenient view- 
As compared tu this, the first issue is based upon yaqin (certainty). 


F 


| 
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nás delegated the (imāmah of the) prayer to another, his prayer 

Ifhe invalid,” as he has undertaken too many acts (like delegation 
pas become ) without an excuse.'* This differs from the case where he is 
and vii? ression that he has commenced prayer without wudū” and 
under the ! epee but thereafter he comes to know that he is maintain- 
then he ioe a so that his prayer is invalid even when he does not move 
ing his sa aii because turning away is by way of relinguishment,* 
out oft ka ko that if what he believed had turned out to be true he 
o k renewed his prayer.“ This is the underlying rule (for under- 
would et distinction)” The location of the rows in a desert is assigned 
eee of a mosque. If he moves towards the front, then, the limit is 
the ak but ifa sutrah is not there then the limit is equal to the extent 
pee ae If he is praying alone, then the limit is the location of his 


prostration on all sides, 

Ifhe has a fit of insanity, or goes to sleep and has a seminal discharge, 
or has a fit of fainting, he is to renew his prayer, because these incidents 
are rare and, thus, cannot be included within the implication of the text."* 
Likewise, if he laughs out loud, for that has the status of speech that cuts 


off prayer. 


If the imam is prevented from recitation (due to physical reasons) 
and he makes another come forward, the prayer of both is valid, accord- 
ing to Abū Hanifah (God bless him), while the two jurists said that 
their prayer is not valid, because such an occurrence is rare and, there- 
fore, resembles major impurity (janabah) during prayer. He (the Imam) 
argues that istikhlaf (delegation) is due to a (physical) disability that is 
certain in this case. Further, prevention from recitation is not rare, thus, 
it cannot be linked to major impurity. If he is able to recite to an extent 


ee if he does not leave the mosque. 
mai being certain and of hadath being actually found. 
Of prayer, 
| | 
Because it would be salat without the condition of purification having been met, 
| The rule then would be: When the possibility of rectification of error exists, istihsan 
e ps, otherwise it does not, 
"The text is the tradition: “A person who vomits, has a nosebleed or passes madhiin 
“ees IS to turn away. ., 
hus, the qa “dah fighiyyah mentioned above is not invoked. 
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ermitted to him to delegate his as: 


1 itis not 
r valid, it is 20 Je RK due to the absence of a need for 


nsus (ijntā'), 
delegation. impurity overcomes him after tashahhud, heis to per. 
Ifinvoluntary athe salutation. The reason 15 Nap salutation is 
form wuda’ and ne lurion is essential for performing it. 
essential, therefore, an vokes hadath at this stage™ or he talks to some. 
Ifhe intentionally A eA negates prayer, his salat is complete. The 
one or does some ra has been created for the continuity due to the 
reason is that An pare that cuts it off There is, however, no repetition 
spe r oe ieee element) is left. 
for him as no erformed tayammum sees water during his 
If a person who y F ts d.3 This discussion has preceded earlier. 
prayer, his prayer stan dopting the sitting posture to the extent of the 
IF he sees it” oe a Pate mash and the period of mash is over, 
tashahhud, or he Ka lees A slight movement, or he is an ummi. 
or he takes off his g rah,7 or he is praying naked when he notices a 
but comes to learn « through indication, but finds the ability for bow- 
dress, or heis alae he remembers a lost prayer that was due from 
ing ae! a es or an imam who can recite acquires hadath and 
eens the prayer to an ummi, or the sun has risen during fajr, or the 
time of ‘asr has commenced while he is still praying jumu'ah, or he had 
performed mash on the splint (plaster) andit falls down elute tes healing, 
or he was a person with a disability and the disability goes away, as in 


“That is, delegation of imamah in such a case is not permitted on the basis of ijmā” 

"That is, the stage of tashahhud. 

“The acts mentioned in the issue. ira 

"The Author mentions this issue bere so that it can be compared with cases in whic 
hadath has been acquired during prayer. In the case of tayammum, when water 15 an 
the hadath existing prior to tayammum takes over and renders void the purificati 
created through tayammum. 


“These are twelve issues in all and are well known. Some jurists have added five 
additional issues here. 

“That is, ifhe is praying with tayammum and sees water. 

“Because excessive movement invalidates prayer. 


*Becau | i rises it 
"That is, recalls it after having forgotten it. Some say if he hears it aoe ne 
with excessive effort, 


* Without seeking it. 
"Or his imam. 


f the mustahadah and those with the same legal status,” then, 

the cas" ullified according to Abū Hanifah (God bless hi 

r is nullifie ; ess him). The 
his wre said that his prayer is valid. It is said that the rule here is that 
two juris of prayer through the act of the worshipper is obligatory” 
coming OM “abu Hanifah (God bless him), while it i on 
-cording to Abu Hanifa od bless him), while it is not obligatory 
ai to the two jurists. Thus, the intervention of these factors at 
san in his view, is the same as their intervention during prayer, 
BE Ke view of the two jurists it is like their intervention after the 
is 4 eet: They rely on what we have related about the tradition of Ibn 
R “AG (God be pleased with him).* He argues that it is not possible for 
oe to offer another prayer except by emerging from this prayer, and the 
act without which an obligation cannot be attained becomes an obliga- 
tion, Further, the meaning of the word “completed” here is that it is close 
to completion. Delegation, however, is not an invalidating factor so that 
it is justified on the part of one who recites. The invalidating factor is a 
necessary requirement of the hukm shar, which is the ineligibility for 
imāmah. 

Ifa person follows the imam, after the imam has prayed one rak‘ah, 
and the imam then acquires hadath bringing this man forward (by dele- 
gation), his imāmah/prayer is valid, due to participation in the tahrimah. 
It is, however, preferable for the imam to delegate it to one who has 
caught the prayer (right from the start) as he is better able to complete 
his prayer. It is necessary for this person being brought forward not to 
advance due to his inability to offer the salutation. If he does advance, 
then, it is essential for him to start from where the imam left off, as he 
stands in his place. When he reaches the stage of the salutation, he is to 
make another person, who caught the prayer (from its start), to advance 
50 that he can offer the salutation. If at the time of completing the salat 
of the (first) imam, he laughs loudly or intentionally acquires hadath, 
or talks or walks out of the mosque, his prayer stands nullified, while 
vii of the followers is complete. The reason is that an invalidating 
here 4 ound in his case during the prayer, while it affects them only 

€ performance of all the arkān (elements). If the first imam has 
"Like a person with a urine probl ul d. 
"That j problem or an ulcerous woun 


hike ene worshipper must himself end his prayer after tashahhud, however, in 
x 


This h € prayer has been terminated by other acts or happenings. 
have said thi Preceded. In this tradition of tashahhud where the words are: “Where you 
's or done this your prayer is complete.” Al-Zayla'ī, vol. 1, 306. 
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his prayer is valid, but if he is not done vi 


, avery f ‘ 
pleted his pray’ lid. This is the correct view. th his 


com eis inva 


i ¢ 
prayer, his Pray ire hadath and t šī 
If the first iman does not acquire gadali an akes the Sitting poz. 


N tashahhud, and then laughs loudly, or acc: 
according to Abu Hanifah (God bless him), The Je 
s not nullified. If he talks or goes out of the rae 0 
ullified according to all three jurists. The t dt, 


; : WO jurie 
his* prayer 15 notn “a Jurists 
ehi the prayer of the follower is dependent upon the prayer of the 


imam bath in terms ofvalidity and invalidity. The prayer of the imam has 
not become invalid and so also the prayer of the follower; it becomes like 
salutation and speech (after tashahhud). The Imām argues that laughter is 
an invalidating factor for the part of the prayer of the imam that it affects 
and it, therefore, invalidates a similar part of the prayer of the follower. 
except that the nam does not need to continue his prayer while the 
person who could not catch the first rak'ah does. Continuing an invalid 
prayer maintains the invalidity as distinguished from the salutation as jt 
is part of the completion and speech has the same legal status. The wuda’ 
of the ināni, however, stands annulled due to existence of laughter within 
the period (hurmah) of prayer. 


Ifa person acquires hadath in his rukū" or in his sujūd, he is to per- 
form wudū' and continue his prayer, The rak‘ah (or the prostration) 
during which he acquired hadath is not to be counted. The reason is 
that the rukū' is completed by transferring to the next, and with hadath 
this is not possible, therefore, it is necessary to repeat it. If this person 
is the imam and he makes another person advance, then, this person i$ 
to maintain the rukū‘, as he is able to complete it by maintaining the 
posture. 


tur 
intentional had 


rak'al is invalid, 
jurists said that it 1 


If the worshipper, while bowing or prostrating, remembers that he 
has missed a prostration and he lowers himself for it from his rukū of 
raises his head from his prostration (to perform it) and then performs 
it, he is to repeat the rukū' as well as the sujūd. This is the explanation 0 
the preferred act so that the acts of prayer are performed in order to an 
extent possible. If he does not repeat them, his prayer is valid, becaus” 


"Praying behind the second, 
That is, of the person who missed one rak'ah. 
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maintaining en order in the acts of prayer is not a condition 
fering Ae the met Juki) ira state of purification is a a 
(his is present. According to Abū Yusuf (God bless him) 
him to repeat the rukū* because rising after the rukū: ( 
obligation in his view. 

He said: Ifa person leading a single person in prayer acquires had 
and moves out of the mosque, then, the person being led is the wath 
whether or not he forms an intention for this” insofar as this ating 
to the securing of the prayer. The identification by the first ( Nike 
avoid a clash and there is no clash here. 
prayer as the follower of the second person 
the imamah to him. 


while trans- 
ndition and 
it is binding on 
gawmah) is an 


imam) is to 
The first imam completes his 
„as if he had actually delegated 


If there is no one behind him except a minor or a woman, it is said 

. . , ? 
that his prayer has become invalid, due to delegation to one who is not 
eligible for irtāmah. It is said that it is not invalidated, because lack of 


delegation is not intentional, and the ing is ineli 
person following is ineligi 3 
knows best. : es 


3 For he, bein 
g the only foll be : : Aaa 
EL] ower, om 

Of the Person follo ing: Ci es identified as the mam. 


S there j 
edis only one person to be identified, 


Chapter 14 


factors Nullifying Prayer and Things Disapproved 
During Prayer 


if a person talks in his salat,' intentionally or by mistake, his prayer 
stands nullified. Al-Shāfi'ī (God bless him) disagrees in the case of mis- 
take and forgetfulness, and his recourse is to the well known tradition.* 
We rely on the words of the Prophet (God bless him and grant him 
peace), “In this prayer of ours no part of human speech is valid for it 
is glorification, the proclamation of God’s greatness and the recitation of 
the Qur’an.”? What he has related is interpreted* to apply to the removal 
of sin as distinguished from the salutation? made in error because it is a 
form of remembrance. It is treated as dhikr in a state of forgetfulness, and 
as speech when pronounced intentionally insofar as there is substantial 
speech in it. 


‘Prior to adopting the sitting posture up to the tashahhud. 

_ “This is the tradition that says, “Liability (the Pen) has been lifted from my Ummah 
in the case of mistake, forgetfullness and what they have been coerced to do.” Al-Zayla"ī 
says that the tradition is not found in these words even though the fugahā” always refer 
to it in these words. Similar traditions have been recorded by Ibn Mājah and others. 
Al-Zayla‘i, vol. 2, 64. 

i "lt is recorded by Muslim in his Sahih, and other versions by al-Bukhari and al- 
Dār'gutnī. Al-Zayla‘i, vol. 2, 66. 

"By way of reconciliation between the two traditions. That is, the rule emerging 
from the tradition pertains to the next world (ākhirah). Will he say the same thing with 
peci to general exceptions in the criminal law where the tradition is used? 

M Ren, used in support ofal-Shāfi'Ts argument, that is, just like error is overlooked 
Vē ee made in error, He argues that salam resembles human speech. In other 
rds, although analogy dictates that salutation made in error should invalidate prayer, 


et ri i f s 
ae have undertaken istihsān here insofar as salām is more like dhikr and not human 
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If he groans in it, sighs or cries with his cries being loud, then, if this 
is due to the mentioning of heaven or hell it is not to be treated as cutting 
off prayer, because it reveals enhanced devotion. 

If it is due to pain or distress, then, it does cut it off, because in this 
case it amounts to an expression of anguish and regret, thus, it is deemed 
human speech. It is narrated from Abū Yusuf (God bless him) that the 
warshipper's saying “aah” does not invalidate it, in both cases but his sigh 
does. lt js said that the rule in his view is that if the word is composed of 
two characters and these are trom among the zawa’id, or one of them is, 
the prayer is not nullified, but if these are the asl characters, the prayer is 
invalid, The zawa'id are all gathered in the statement al-yawm tansāhu. 
This, however, is not a strong argument, because the speech of people is 
according to their usage and follows the characters used for composition 
and the communication of meaning, and this can result in all the charac- 
ters being zawā 'īd. 


If he clears his throat without an excuse when there was no com- 
pulsion to do so and this leads to the pronouncing of words, then, in 
the opinion of the two jurists it is necessary that the prayer be deemed 
invalid, but where this is due to an excuse it is overlooked like sneez- 
ing or burping when these result in words. When a person sneezes and 
the other blesses him saying “God have mercy on you,” his prayer is 
invalid, as this is used for communication between people, thus, it will 
be treated as speech, This is distinguished from the situation where the 
person sneezing or one who hears it, says, “Praise be to God,” (the prayst 
is not nullified) according to what some jurists say, because this is not 
deemed a customary response. 


If someone seeks to be prompted (in recitation) and he prompts ku 
while praying, his prayer is nullified. The meaning here is that the per 
son praying prompts someone other than the imam. The reason is that 
this amounts to teaching and instruction and is, therefore, a category 
of human speech, Thereafter, he (Muhammad) stipulated repetition in 
Kitab al-Asl as this is not one of the acts of prayer and a minor prompting 
will be overlooked, He did not stipulate this in al-Jāmi' al-Saghīr, picas 
speech, however little, is in itself a factor that cuts off prayer. 


. Al-Hidāyah 


If he prompts his imam, it does not amount to invalidating speech, 
he basis of istihsan,” because he’ is under a compulsion to rectify 
re payer it is, therefore, treated as speech that is an act of prayer in 
is prayer: 
ent formulate the niyyah for prompting his imām and not recita- 
ion This is the correct View as* it is an exemption provided to him, while 
recitatioti on his part is forbidden. T. 

If the imam switches over to (the recitation of) another verse, the 
prayer of the person who prompted him is rendered invalid and so is the 
salāt of the imam if he follows his prompting (for the different verse) due 
to the existence of prompting and its acceptance without any necessity 
for this. It is essential for the follower not to be hasty about prompting, 
while the imam should not incite the followers to do so, rather he should 
go into rukū if he has already recited the minimum or he should move 
to another verse. 

If a man (praying) says in response to someone, "lā ilaha illa 'Ilāhi” 
then, this amounts to invalidating speech according to Aba Hanifah and 
Muhammad (God bless them),* while Abū Yūsuf (God bless him)" says 
that it does not invalidate prayer. This disagreement pertains to the situ- 
ation where he has said this in response to a question raised by someone." 
According to him (Abu Yusuf) it is glorification in its proper form and its 
nature is not altered by the intention of the worshipper. The two jurists 
argue that he uttered the words in the form of a response and it can be 
interpreted as a response, therefore, it is treated as one,” The blessing for 


-S 
"The istihsān is based on reports. 
"The imam. 


"Because some jurists have said that he is to formulate the nīyyah of recitation and 

not of prompting, however, al-Sarakhsi maintains that this is an error. 
‘And also according to Malik and Ahmad (God bless them). 

And also al-Shafi'i (God bless him). This is what is meant in the previous note. In 
other words, what we are saying here is that Abū Yūsuf's opinion is stronger here. The 
Benton is too complicated to follow. 

( i tā; Is, ifhe pronounces these words in response to a question, the prayer is invalid, 
ifficult ae as a notification that he is in the middle of prayer, itis not invalid. Itis 
would thi. 'stinguish the two when they are in response to a question, otherwise why 
peroj Eoy feel the need for notification? It is possible that in one situation the 
6 ing the question has no way of knowing that the other is praying; this needs 


R, In another situation, he can see that the other person is praying; he does 
Notification, 


Notificatig 
NOt need 
irs . 


15 ‘ Prt rat M . 
negates the idea of validity in case of notification. 
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“Ty God we belong and to Flim is our return” are 


«ezing and saying, | | 
‘seis e rule according to the sound view, 


also governed by the sam vi 
If he intends thereby to indicate to another that he is in the process of 


praying, his prayer is not invalid on the basis of cages (ijmā'), due 
io the words of the Prophet (God bless him and grant him peace), “When 
some incident befalls one of you in prayer, he should glorify God?" 

If a person, after praying one rak‘ah of zuhr," commences the ‘asp 
prayer" or a supererogatory prayer, then he has rendered his zukr prayer 
invalid, because the commencement of another prayer is valid, therefore, 
he moves out of the previous prayer. If, however, he commences the zuhr 
prayer (again) after having prayed a rak‘ah of zuhr, then, it remains the 
same prayer and his first rak‘ah will be valid. The reason is that he for- 
mulated the niyyah of the same prayer that he was in, thus, his niyyah 
becomes superfluous, and the person making the niyyah retains his orig- 
inal state. 

If the imam” reads out his recitation from the mushaf his prayer is 
invalid according to Abū Hanifah (God bless him). The two jurists said 
that it remains intact, because it is a form of worship that is appended 
to another form of worship. It is, however, considered disapproved as it 
resembles the act of the People of the Book." According to Aba Hanifah 
(God bless him), the bearing of the mushaf, looking at the pages and 
turning the leaves amounts to excessive actions (during prayer), Fur- 
ther, the acquiring of the text from the mushaf is like acquiring it from 
another person. According to this line of reasoning, there is no differ- 
ence between holding the mushaf and reading from one laid on a stand, 
but according to the former argument there is a difference. Thus, if one 
were to look at written text with understanding, the correct view is that 
his prayer would not be rendered invalid, on the basis of consensus. As 
distinguished from this, if a person makes a vow that he will not read 
someone's book, it means that he will break his vow if he understands 
it, according to Muhammad (God bless him), because the aim there is 


See previous notes. 


"lt is recorded by al-Bukhārī and Muslim. Al-Zayla‘i, vol, 2,75. 
“For example. 


“That is, forms an intention in hi i ising Ki 
, on in his galb without raising his hands. 
"So also the follower. p g 


Va d ít is prohibited for us to do things that make us look like the People of th 
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ook p); Prav EE ——— 
stand it. As for the invalidity of prayer, it depends on excessive 
to peerk during prayer, and these are not found in this case. 
(extra) sai passes before a man praying, his prayer is not rendered 
re Rie to the words of the Prophet (God bless him and grant him 
“Prayer is not cul off by anything passing in front.’ The person 
ar in front, however, has sinned, due to the words of the Prophet 
ers ss him and grant him peace), “If only a person passing in front 
(God aac praying knew what burden he is carrying, he would have 
of he or corte The person passing in front sins only if he passes over 
(eaten of his prostrations, according to what is said, when there is 
no intervening barrier between them and the limbs of the person passing 
come to the level of the limbs of the worshipper, if this person is praying 
on top of a platform. 
it is essential for a person praying in an open space to place a cover- 
ing in front of him, due to the words of the Prophet (God bless him and 
grant him peace), “If one of you is praying in the desert he should place a 
sutral in front of him.”*' The length of such a covering is up to one dhira* 
or more, due to the words of the Prophet (God bless him and grant him 
peace), “Is any of you unable to place a sutrah before him, like a thick 
stick?” It is said that the thickness should be equal to that of a finger, 
because one that is thinner than this will not be visible from a distance, 
and the purpose will not be attained. He is to stand close to the sutrah, 
due to the words of the Prophet (God bless him and grant him peace), “A 
person who prays with a sutrah should draw close to it.” He is to place 
the sutrah up to level of his right or left eyebrow, this is what is reported 
from the Companions (God be pleased with them).** There is, however, 
no harm in giving up the sutrah if he is secure against people passing in 
front and he is not facing the street. The sutrah of the imam acts as the 


invalid, 
peace), 


z R - = 
Da "One version of this tradition is recorded by Aba Dawud and another by al- 
ar gutnī. Al-Zayla‘, vol. 2, 76. 


Uje: 
vali A ki by al-Bukhārī and Muslim through Malik (God bless him). Al-Zayla'ī, 


Ti : 5 X 5 
ALZ, his version is gharīb. A tradition that comes close to it is recorded by Abū Dawid. 
ayla i; vol. 2, 80. 


sāme i version is gharīb, however, Muslim has recorded a tradition that conveys the 
It is petas Al-Zayla'i, vol. 2, 81. 

Tecorded ty sal ay many Companions (God be pleased with them). One version is 
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oe Dawud. Al-Zayla'ī, vol. 2, 82. 
TS to a tradition recorded by Abū Dāwūd. Al-Zayla'ī, vol. 2, 83. 


sutrah of the people, because “the Prophet (God bless him and 
peace) prayed at Batha’ of Makk’ah with his staff in front of 
the people had no sutrah.”* 

The affixing of the sutrah is acknowledged and not its laying down S 
the drawing ofa line, because the purpose is not attained through these 

He is to keep away the person passing in front when there is no sutrah 
in front of him or the person is passing between him and the sutrah, due 
to the words of the Prophet (God bless him and grant him peace), “Keep 
him away as far as you can,”** He is to keep him away by indication (ges. 
ture) as was done by the Prophet (God bless him and grant him peace) 
with the two children of Umm Salamah (God be pleased with her), or 
he is to keep him away through glorification of God, as was related by us 


earlier, though combining both methods is disapproved, because one of 
them is sufficient. 


srant him 
him, When 


14.1 DISAPPROVED ACTS 


It is deemed disapproved for the worshipper to play around with his 
dress or his body (during prayer), due to the words of the Prophet (God 
bless him and grant him peace), “God has disliked three things for YoU.. 1; 
and within this he mentioned playing around” The reason is that fool- 
ing around outside of prayer is forbidden, then, what would you say 
about prayer. 

He should not play around with pebbles for this too is a type of 
frivolous playing around, unless it is not possible for him to perform 
the prostration in which case he is to level them in a single action. This 
is due to the words of the Prophet (God bless him and grant him peace), 


“Just once, O Abū Dharr, otherwise let it be”? as in this case it is in the 
interest of his prayer. 


eS sis 
“It is recorded by al-Bukhari. Al-Zayla‘i, vol. 2, 84. a 
"This tradition has preceded and has been recorded by Abū Dāwūd. Al-Zayla’i vol 
2, 84. 
"It is recorded by Ibn Mājah in his Sunan. Al-Zayla'ī, vol. 2, 85. ll 
"This is a mursal tradition. Mursal traditions are employed by the Hanafis as legany 
binding. Al-Zayla'ī, vol. 2, 86. d 
“It is gharīb in this version, however, a similar tradition has been recorded by Ahma 


(God bless him) in his Musnad, while other versions have been recorded in the sour 
compilations. Al-Zaylaf, vol. 2, 86. 


po Pte ———— ss 
is not to snap/click his fingers due to the saying of the Prophet 
He shim and grant him peace), “Do not click your fingers while 
(God b pat and he is not to do takhassar, which is the placing of his 
you prays bo, because the Prophet (God bless him and grant him peace) 
arms akan she placing of one’s arms akimbo during prayer™as it leads to 
a g up of the prescribed practice. 
ee < not to turn his head around due to the saying of the Prophet 
me him and grant him peace) “If only the person praying knew 
ne contacting when he turns his head.”** If he looks at what is on 
y E right from the corners of his eyes without turning his neck, it 
ae e Tisnmóvėd, because the Prophet (God bless him and grant him 
š HA used to observe his Companions (God be pleased with them) dur- 
a his prayer through the inner corner of his eye.” 


i sit on his haunches or to rest his elbows on the floor, due 
to ieksaa Abu Dharr (God be pleased with him) that "My Khalīl 
(Friend) told me not to do three things: pecking like a hen, sitting ik my 
haunches like a dog and placing my elbows on the floor like a fox”** Ig'ā 
is to place one’s hips on the floor and raising ones knees (towards the 
chin), and this is the correct view. 


He is not to respond to a salutation with his tongue, as this amounts 
to speech, nor with his hand for this amounts to a response in mean- 
ing, thus, if he shakes hands intending a salutation thereby, his prayer ts 
invalid. 

He is not to sit with crossed legs (squatting) except due to an excuse, 
as in this is the giving up of the sunnah about the sitting posture. 


He is not to braid his hair over his head, which is the nes of 
one’s hair oyer the crown of the head and tying them ante A a te 
pasting them so that they stick together. It is related that the Prop 


Se *,* 
"It is recorded by Ibn Majah in his Surran. Similar traditions have been recorded by 
Ahmad and al-Dār' i, Àl- “T, vol. 2, 8 
, gutnī. Al-Zayla'ī, vol. 2, 87. pi ù: voli 2 87. 
“It is recorded by the sound compilations, except Ibn Majah. Al-Zayla l, = Shy. RM 
á "It is gharib and is recorded by al-Tabarānī. A similar version is recor 
ukhārī in his Sahih. Al-Zayla'ī, vol. 2, 88 i 
Sahih, yla't, vol. 2, 88. = 5. 
Al “This version is gharīb. Al-Tirmidhī and al-Nasā'ī have recorded similar tradition 
"tayla'ī, vol. 2 89 ū 
„a NOL. 2, 89, g ii Abū 
“H is gharīb, Ahmad (God bless him) has recorded a similar tradition from 
“rayrah (God be pleased with him). Al-Zayla'ī, vol. 2, 92- 
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Goi sm et a g 
(God bless him and grant him peace) forbade prayer by a man vii 
braided hair." 


He is not to hold up hi ļ 
of haughtiness, nor is he to let his dress trail (sad), because “the Prog 


(God bless him and grant him peace) forbade sadl,** which is the Placin 
fanes dress on the head and shoulders and then letting the sides hang 


s dress (during rukū' ar sujūd) for it iş a tyes 


down, 

He is not to eat or drink as these are not acts that are Part of salā 
If he does eat or drink, intentionally or out of forgetfulness, his prayer 
becomes invalid, as this amounts to excessive acts (during prayer) and 
the state of prayer is a constant reminder (therefore forgetfulness cannot 
be overlooked). 

There is no harm if the imam stands inside the mosque while his 
prostrations are inside the prayer niche (mihrab), but it is disapproved 
that he stand inside the mihrab, as it resembles what the People of the 
Book do with respect to the identification of a particular place for the 
imam, as against his prostrations being inside the mihrab. 

It is disapproved that the imam pray alone on a raised platform on 
the basis of what we have said, and so also the opposite (imam on a lower 
platform), which is narrated in the Zahir al-Riwayah as this amounts to 
degrading the imam. There is no harm if he prays towards the back of a 
person who is talking, because Ibn ‘Umar (God be pleased with him), on 
occasions, used to take Nafi‘ as a sutrah on some of his journeys.” 

There is no harm when he prays while a copy of the Qur’an (mushaf) 
or a sword is suspended in front of him, as these are not worshipped, and 
it is on this basis that disapproval is established. There is no harm if he 
prays on a mat that has pictures on it, as that amounts to degrading the 
pictures, however he is not to prostrate on the pictures, as that resem- 
bles the worship of forms,” The disapproval of doing so is unqualified in 
Kitab al-Asl as the place of prayer is to be respected. 

It is considered disapproved that there be pictures or suspended 
forms above his head, on the roof, or in front of him or next to him, 
due to the tradition of Jibril: We do not enter a room in which there $ 


J: ic 
la ts recorded by Ibn Majah in his Sunan: Al-Zayla‘i, vol. 2, 93. 
ri is roe by Abū Dāwūd in his Sunan. AJ-Zayla'ī, vol. 2, 95. 
erp, related by Ibn Abi Shaybah. Al-Zayla'ī, vol. 2, 96. 

atts, pictures of things that have life in them. See rule below. 
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r pictures. w [f the pictures are small, so that they are not clearly 
a dog Šo the onlooker, they are not considered disapproved, because very 
iris are not worshipped. 
ads head oftheimage is cut off, that is, it is erased, it is no longer an 
use it is not worshipped without a head, and it is like praying 
ndle or lamp, according to what the jurists say, If the form 
is on a pillow lying on the floor or on a floor mat, it is not considered 
disapproved as these are trampled and walked on, as distinguished from 
a pillow in an upright position, or if the form is on the sutrah as that 
would amount to its veneration. The disapproval is the maximum when 
the form is in front of the person praying, followed by one above his head, 
then one to his right, then one to his left, and thereafter for one behind 
his back, 

If he wears a dress during prayer on which there are pictures, it is 
disapproved, because it is similar to the case of a person carrying an idol, 

Prayer, however, is valid in all the mentioned cases due to the presence 
of all its conditions. The prayer may be repeated in a manner that is not 
disapproved. This is the rule for all prayers that are offered in a manner 
that is disapproved. 

The images of things that do not have life is not disapproved, because 
these are not worshipped. 

There is no harm if a worshipper kills a snake or a scorpion during 
prayer due to the words of the Prophet (God bless him and grant him 
peace), “Kill the two black ones even if you are praying.”** The reason is 
that in this there is the elimination of distraction (affecting devotion), 
thus, it resembles the moving aside of one passing in front. The rule 
applies to all types of snakes, which is the correct view in the light of 
the unqualified meaning of what we have related. 

Counting of the verses and glorifications on the (fingers of the) hand, 
during prayer, is disapproved. Likewise the counting of sūrahs, as this 
' Not an act of prayer. According to Aba Yusuf and Muhammad (God 
reo there is no harm in doing so in obligations as well era 
acting tig Y prayers in observance of the sunnah of recitation and by 

pon what is laid down in the sunnah, We would say that it is 


image, beca 
towards a Ca 


he as m N 
One version from Ibn ‘Umar (God be pleased with both) is recorded by al-Bukhari 


in his Sahih, Al-Zayla'i, vol. 2, 97. 


The compilers of the four Sunan have recorded it. Al-Zayla’i, vol. 2, 99-109. 
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possible for him to do so before com mencing, therefore, there will be no 
need ta do so afterwards. God knows best. 


14.2 ETIQUETTE FOR THE PRIVY AND THE Mosque 
It is prohibited to turn one of the two passages towards the giblah when 
in the privy, “because the Prophet (God bless him and grant him peace) 
prohibited this,” turning one’s back towards it is disapproved in one nar- 
ration insofar as it amounts to the giving up of veneration. In another 
narration it is not disapproved as the passage of the person turning his 
back is not facing the qiblah and what drops from it drops downwards as 
distinguished from the person facing it as his passage faces the giblah and 
what comes out is directed toward it, 

Sexual intercourse, urination and defecation on the roof of the 
mosque are disapproved, The reason is that the roof of the mosque takes 
the same rule as the mosque itself. Thus, following an imam, on the 
rooftop, by those below is valid. T'tikāf (seclusion in a mosque) is not 
annulled by climbing up to the roof. It is not permitted for a person with 
major impurity (Junub) to stand on the roof of the mosque. 

There is no harm in urination on top of a house in which there is a 
mosque. The reason is that the place of prayer prepared in a room does 
not take the rule of the mosque even though we recommend that such a 
place be prepared in a house. 

It is disapproved that the door of the mosque be closed, as this 
amounts to preventing prayer. It is said that there is no harm in this dur- 
ing timings other than prayer timings if there is apprehension about the 
assets of the mosque being lost. 

There is no harm in decorating the mosque with gypsum, teak wood 
and gold paint. His words “there is no harm” indicate that the person 
who does this will not be paid wages for doing so but at the same time he 
will not sin due to his act.It is said that it is an act for attaining nearness 
to God if the person does it with his own wealth, As for the person in 
charge (mutawallī), he is to undertake, out of the wealth of the vagfi acts 
that pertain to the aļikām for constructing the structure to the exclusion 
of what pertains to decoration. If he does so, he js liable for compensating 
the amount spent. God knows what is correct. 


Chapter 15 
The Witr Prayer 


) according to Aba Hanifah (God bless 


him), while the two jurists said that it is a sunnah, due to the prefer- 
ence af the reports about its being a sunnah, insofar as one who denies 


the validity of this prayer is not deemed an unbeliever and there is no 


adhan for it: Abū Hanīfah (God bless him) relies on the words of the 


Prophet (God bless him and grant him peace), “God has added another 
prayer for you. Take note that this is the witr prayer, therefore, offer the 
prayer in the time between ‘isha’ and fajr”* The tradition contains acom- 
mand and that gives rise to obligation (wujūb). It is for this reason that 
its performance by way of qada’ has been prescribed on the basis of con- 
sensus (ijmā'). The person who denies it is not imputed with unbeliet as 
its obligation has been established through the sunnah. It is the same idea 
that underlies the narration that it is a sunnah. It is performed at the time 
of ‘isha’, therefore, its adhan and igāmah are deemed sufficient for it. 


The witr prayer consists of three rak‘ahs that are not separated from 
each other through salutation, on the basis of what was transmitted by 
A'ishah (God be pleased with her) that “the Prophet (God bless him and 


The witr is obligatory (wājib 


U . 

dl 'S reports indicating that it is not a fard. I 1 
Prayers: reat ae. necessarily mean that it is a sunnah, because adhan is made for ‘id 

‘The t mised ding to one opinion such a prayer is not wajib. 
With them), ae has been related from a number of Companions (God be pleased 

en call d, One version is recorded by Abū Dāwūd, Ibn Mājah and al-Tirmidhī. It has 
Sound j ed gharīb by al-Tirmidhi, however, al-Hakim has said that it is a tradition with 
isnad. Al-Zayla’i, vol. 2, 108-109. 
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grant him peace) used to offer the 
Hasan (God bless him) has 
the number three. This js 


witr Prayer with three 
narrated the con 


one of the 


rak'ahs”x 


Al. 


( 
him), In another opinion of his, witr is Offered with two sal d bless 
which is also the opinion of Malik (God bless him). The a tions, 
them is what we have related. Proof agains 


The gunūt (supplication) is offere 
rukū'. Al-Shāfi ī (God bless him) 
the basis of the report that “the 
peace) offered the gunūt at 


d in the third rak‘gh Prior to the 
said that it js offered after the rukū* on 


Prophet (God bless him and : 
the end of witr?s grant him 


ee and the end is after th 
rukū". We rely on the report that “the Prophet (God bless him and kāti 
him peace) offered the gunūt before the rukū' 6 


and what is in excess of 
half ofa thing is its end 


b 


The gunūt is offered throu 
except with respect to the second half of Ramadan,’ O 
words of the Prophet (God bless him and grant him 
ibn ‘Ali (God be pleased with both) when he tau 
“Include this in your witr prayer,”* 

In each rak‘ah of the witr pra 
recited, due to the words of the 


ghout the year with al-Shāfiī disagreeing, 


ur reliance is on the 
peace) to al-Hasan 
ght him the gunūt saying, 
and he did not qualify this in any way. 


yer the Fatihah and a sarah is to be 
Exalted, “Recite what is easy from the 
Qur’an.”® When the worshipper decides to offer the gunūt he is to pro- 
nounce the takbīr, because the state of the prayer stands altered, and 
he is to raise his hands (for the takbir) and then offer the supplication 
(qunut), due to the words of the Prophet (God bless him and grant hin 
peace), “The hands are not to be raised except on seven occasions, an 
among these he mentioned the qunit,”"” 


=i. € ‘ tis sound 
“It has been recorded by al-Nasā”ī in his Sunan. Al-Hakim has ve eri val: 
tradition meeting the conditions laid down by al-Bukhari and Muslim. 
2, 118. 
i ar’ iin hi -Zayla‘i, vol. 2, 122. , 
*It is related by al-Dār'gutnī in his Suran. Al-Zaylaʻi, ; version bis 
“It is related from several Companions (God be pleased with them). One 
been recorded by al-Nasā'ī and Ibn Mājah. Al-Zaylaʻī, vol, 2, 123. 
That is, the gunūt is offered in the second half of Ramadan, ~ ĀLīīcaii 
"lt has been recorded by well known Imāms of the four Sunan. 
called it a hasan tradition. Al-Zaylaī, vol. 2, 125. 
?Our'ān 73:20, i xf WIPE 
ey tradition has preceded in the topic of the description of prayer 
vol, 1, 389—90. 
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i han the witr 

ūt is not to be offered in any prayer other t 
The KTS (God bless him) disagreeing in the case of the fajr 
gaat ling) is based on the report of Ibn Masūd (God be pleased 
Kīrs “he Prophet (God bless him and grant him peace) offered 


Ni 


pray 
wih dth it 
WUER, i onth and then gave it up. 
the gunūt in ij teksti de tīta the fajr prayers, the person behind 
iris is to remain silent according to Abū Hanifah and Muham- 
pitā((vl asī them). Abū Yūsuf (God bless him) said that he is to 
mad (Gad pe use he is to follow the imam, and further gunūt (in the 
rae aa satin to ijtihād. The two jurists argue that its recitation in 
fair aa 3 i Irad thus, there is no following in this, Thereatter, 
the f or pace is to stand waiting to follow in what is obligatory with 
ts “it llia It is also said that he is to sit down to eo dis- 
NON because the silent person is pancipaing Seine ree ba 
thesupplication. The first opinion is stronger. spieda 
missibility of following a Shāfiī imām in prayer ane ka kadas 
the recitation of the gunūt in witr. If the person following tine 
know something that he believes will render his praye d, 
like Rowing of blood jos things, then, das er bane 
for him. The preferred recitation of qunit is inaudible, 
supplication. God knows best. 


; i bless him) in 
"This tradition has been reported by some, including Se ann “disapreeing 
his Kita al-Athar. The text as it appears in the manuscripts “a hata d (God be pleased 
in the case of the fajr prayer on the basis of the report of I : him) is relying on this 
with him)" This would imply that Imam al-Shafi 3 (God h PAL Zayla' notes this and 
tēport. This is not possible as the report negates his position. view, this has occurred 
Points out that some text may have been missed here. In unr used by the Author to 
Several times in the first volume and it appears to be a device ended the sentence at 
reduce words and make the reader focus. Accordingly, F s )” God knows best. 
Te word “prayer” and begun the next with the words “(Our ruling). 


Chapter 16 


Nawafil (Supererogatory Prayers) 


The sunnah prayers consist of: two rak'ahs prior to fajr; four prior to 
zuhr and two rak‘ahs after it; four prior to ‘asr, but if the worshipper 
likes he can pray two rak‘ahs; two rak‘ahs after maghrib; and four prior 
to ‘isha’ and four after it or two rak‘ahs if he likes. The basis for this are 
the words of the Prophet (God bless him and grant him peace), “A person 
who persists in praying twelve rak‘ahs in a day and night, for him God 
will build a room in heaven.”! The Prophet (God bless him and grant 
him peace) elaborated in a manner that is recorded (later) in the Kitab 
al-Asl, except that the Prophet (God bless him and grant him peace) did 
not mention the four rak‘ahs prior to ‘asr. Consequently, these have been 
called? good and a blessing in Kitab al-Asl, due to the conflict of reports? 
The preferred number is four. He did not mention the four prior to ‘isha’, 
for which reason they are deemed recommended due to the absence of the 
element of persistence. He mentioned the two rak'ahs after ‘isha and in 
other traditions he mentioned four, for which reason the worshipper is 
granted the option It is preferable to offer four especially according to 
Abū Hanifah (God bless him) as has been known from his opinion.* The 
four rak‘ahs prior to zuhr are offered with a single taslimah in our view, as 


‘It is recorded by the Imams of the sound compilations except al- Bukhārī. Al-Zayla’, 
vol. 2, 137-38, 

By Muhammad ibn al-Hasan al-Shaybani (God bless him). 
These are traditions recorded by Abū Dāwūd, Ahmad and others. The tradition of 

Persistence” stated above does not mention the four rak‘ahs before ‘asr. 

“In the tradition of “persistence” stated above. 

In al-Oudūrī's statement. 

That is, four with a single taslimah have greater merit during the night in his view. 
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directed by the Messenger of God (¢ 
Al-Shāti'ī disagrees with this." 

He said: The nawafil (supererogatory prayers) 
pray with the taslimah of two rak‘ahs and if ews 
four. An excess over this is disapproved, As for the ass hē may offer 
Abū Hanifah (God bless him) said that if he offi afilah of the night 
a faslimah it is valid. An excess over this is di ers eight rak‘ahs with 


* , i sapproved, H 
= ae ši et Rē should not pray in adatu Jurists 
stimanh, In al-Jāmni" al-Saghir, he (M Orak‘ 
> ; uhammad) did ; ahs 
s not mention 


eight rak'ahs for the prayers of the ni 
? S ght. ; ; 
that the Prophet (God bless him and grant hi dence of disapproval is 
this number.’ If it hi SEA my peace) dig 

| er” If it had not been disapproved, he not exceed 
this for the sake of instruction about its Remains x, ane ater 
Yusuf and Muhammad (God bless them) it is Sibir kau 
a time at night and four at a time during the eG ki di ae 
(God bless him), two at a time are to be offered in trīs a MuR 
ing to Abū Hanifah (God bless him), four at a time iy ARS 
both cases. Al-Shāfi'ī (God bless him) relies on th seat ari oak 
(God bless him and j veras gidi Gis 
an grant him peace), “The prayer of the night and da 
is two at a time,” The two jurists take into account the practice fi i 
tarawih prayer for thi ū i i areas 
rit prayer for this. Abū Hanīfah (God bless him) relies on the report 
that the Prophet (God bless him and grant him peace) used to pray four 
at a time altér "ishā',” which is a report from ‘A'ishah (God be pleased 
with her).” The Prophet (God bless him and grant him peace) persis- 
tently prayed four for the duhā prayer.” Further, it (four rak'ahs) involves 
a longer tahrimah, more hardship and greater merit. Consequently, if a 
person makes a vow (nadhr) that he will pray four with a taslimah, he 
cannot move out of this vow by praying it with two taslimahs. If the case 


iod bless him and grant him p 
face) 7 


if he wishes, he May 


The evi 


7It is recorded by Abū Dawid in his Sunan, al-Tirmidhi in his Shama’il, and Ibn 
Mājah in his Sunan, Al-Zayla‘i, vol. 2, 141-42. 

*In his view, these are to be offered with two taslimahs. 

It is gharib, and in al-Bukhari there is a tradition that goes against it, Al-Zayla"ī, 
2, 143. 

The traditition has been related from a large number of Companions (God i 
pleased with them). One version from Ibn ‘Umar (God be pleased with both) is recorde 
by the four Imāms of the Sunan. Al-Zayla’i, vol. 2, 143. -E fa) 

"It is reported by Abū Dāwūd in his Sunan. It is also recorded by al-Nasā 1 ina 
Sunan al-Kubra. Al-Zayla'ī, vol. 2, 145. 

"It is recorded by Muslim in his Sahih. Al-Zayla"ī, vol. 2, 146. 
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an be released from the vow. The tarawih prayer, on the 
d with the congregation, therefore, ease in offering it 
The meaning of the tradition related by al-Shāfi'ī 
observance of an even and not an odd number. 


is reversed he C 
other hand, is offere 
is taken into account, 
(God bless him) is the 
God knows best. 


16.1 RECITATION 


Recitation in the definitive obligation (fard) is obligatory in two rak‘ahs, 
Al-Shāf''ī (God bless him) said that it is obligatory in all the rak‘ahs, due 
to the words of the Prophet (God bless him and grant him peace), “There 
is no prayer without recitation, and each rak‘ah is prayer.” Malik (God 
bless him) said that it is obligatory in three rak'alts and this maximum 
number stands in place of the total for the sake of ease. We rely on the 
words of the Exalted, “Recite what is easy from the Qur'an." The com- 
mand to do an act does not imply repetition.’ We made it obligatory in 
the second due to implication from the first,’ because they are identical 
in every respect. As for the next two they are distinguished from them 
due to their waiver (curtailment) in the case of journey, as well as on the 
basis of the description of recitation and its extent, therefore, they can- 
not be linked to the first two. The term salāt in the report is mentioned 
explicitly, therefore, it is to be interpreted as a complete prayer and that 
is two rak‘ahs on the basis of practice. Thus, if a person makes a vow that 
he will not offer salāt (he will break it by praying two) as against one who 
takes the oath stating that he will not pray (for he will break it with just 
one rak'ah). 

The worshipper has an option with respect to the other rak‘ahs. The 
meaning is that if he likes he may remain silent, but if he likes he may 


a ee ee T. 

at is recorded by Muslim. Al-Zayla’i, vol. 2, 147. 

Qur'an 73:20 

"This is the qa‘idah usūliyyah that we have mentioned in the notes at the beginning 
of the chapter on the obligations of wudū'. The gā'idah is that an absolute or unqual- 
ified command does not imply repetition of the required act, unless another evidence 
requires repetition. Here it poses the question: how is the recitation required in the sec- 
ond theng The Author tries to answer this question in the following lines. 

ln the first it is established by 'ibārat al-nass, while in the second īt is established by 
dalāļai ul-nass, because the two rak‘ahs are identical. Al-Sarakhsi claims the ijmā' of the 
Companions (God be pleased with them) on the issue. 
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recite or he may even offer glorification. This is how it has been 
ted from Abū Hanīfah (God bless him), and it is reported fro 
Mas'ūd and 'Ā'ishah (God be pleased with them).” It is, 
able to recite (as compared to glorification) because the Prophet (G 
bless him and grant him peace) used to do so persistently. Conse ue a 
there is no obligation of rectifying an error (through prostration) d nil, 
its neglect, as stated in the Zahir al-Riwāyah. veto 
Recitation is obligatory (wājib) in all the rak‘ahs of the su 
tory (nafl) prayers" and in all the rak‘ahs of the witr prayer, 
of the nafl prayer, each pair of it is prayer on its own, and standing up fi 
a third is like a renewed tahrimah. Accordingly, with the first sahil 
only two rak'‘ahs are obligatory, according to the well known (hashiki 
report from our jurists (God bless them), It is for this reason that the 
said that he is to start with the opening in the third rak‘ah, that is, by = 


ing subhanaka 'llāhumma....1n the case of the witr prayer, the reason ig 
precaution. 


transmit. 
m ‘Ali, Ibn 
however, prefer- 


pereroga, 
In the Case 


He said: A person who begins praying the supererogatory prayer and 
then renders it invalid is to perform it again as gadā’. Al-Shafi'i (God 
bless him) said that there is no gadā” for such a person as this is a vol- 
untary act, and there is nothing binding for one who acts voluntarily, 
Our argument is that the person offering it has begun an act of attaining 
nearness to God, therefore, it is binding on him to complete it due to the 
necessity of protecting such an act from becoming nullified. 

If he prays four rak‘ahs and recites in the first two, adopts the sitting 
posture, but then the next two rak‘ahs are rendered invalid, he is to pray 
two rak'ahs by way of gadā'. The reason is that the first pair was com- 
pleted and standing up for the third amounts to a fresh tahrimah, thus 
performance becomes binding if the next two are rendered invalid after 
having been commenced. If the prayer is rendered invalid prior to the 
commencement of the second pair, he is not to pray the second two by 
way of gadā’. According to Abū Yusuf (God bless him), he is to perform 


"Which indicates the claim of ijmā* by al-Sarakhsi (God bless him), mentioned 
above, 

This is what al-Shāfī'ī (God bless him) uses as au argument for saying that nae 
in each fard raka‘ah is obligatory, that is, if it is required for the nafl prayers It has to 
so for the fard. 


f t de 
“In other words, every two rak'ahs of the supererogatory prayer are treated as IN 
pendent units. 
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on the analogy of the commencement of a vow (nadhr), The two 
them (Abū Hanifah and Muhammad) maintain that commencement 
iyo binding what has been commenced (the first) as well as what is not 
oae 4 without it (the second), The validity ofthe first pair does not relate 
ta hs second as distinguished from the second rak‘ah. On the same dis- 
agreement is based the (the discussion about the) sunnah prayers of zuhr, 
because these are supererogatory (in essence). Itis said that the worship- 
per is to offer all four as gadā” as a precaution, because they are like a 
single salāt . 


If he prays four and does not recite anything in them, he is to repeat 
two rak‘ahs, This is so according to Abū Hanīfah and Muhammad (God 
bless them). According to Abū Yūsuf (God bless him), he is to offer four 
by way of qada’. This is an issue that has eight interpretations. The under- 
lying basis is that according to Muhammad (God bless him) the giving up 
of recitation in the first two or in one of the two, leads to the nullification 
of the tahrimah, because it has been concluded for acts. According to Abu 
Yasuf (God bless him), the giving up of recitation in the first pair does 
not lead to the nullification of the tahrimah rather it leads to the inva- 
lidity of performance as recitation is an additional rukn (element). Do 
you not see that salat has existence even without it except that its perfor- 
mance is not valid without it. The invalidity of performance is not more 
than giving it up, therefore, the tahrimah is not annulled. According to 
Abi Hanīfah (God bless him), the relinquishing of recitation in the first 
two rak‘alis leads to the nullification of the tahrimah, but doing so in one 
of them does not lead to it, because each pair in voluntary prayer is salat 
in its own right and its invalidity due to the relinquishment of recitation 
in one rak'ah is an issue that is subject to ijtihād. Accordingly, we decided 
upon its invalidity resulting in the obligation of gadā”, and we also gave 
the ruling about the survival of the tahrimah resulting in the second pair 
becoming binding by way of precaution. Once this is established, we say: 
Ifhe did not recite in all of them, he is to offer two rak‘ahs by way of gadā”, 
according to the two jurists. The reason is that the tahrimah stands nul- 
lified due to the relinquishment of recitation in the first pair, according 
to the two jurists, therefore, it is not valid to commence the second pair. 
According to Abū Yūsuf (God bless him) the tahrīmah survives, therefore, 
commencing the second pair is valid, Thereafter, when all the rak‘ahs have 
ce invalid due to the relinquishment of recitation, then, he is under 

‘gation to pray all four as gadā”, in his view. 


168 Al-Hidayah Book II: pp AYER 

[f he recites in the first two and not in the others, he is liable for gad 
of the remaining two on the basis of consensus (ijmā'). The reason į 
that the faltrimah has not been annulled, therefore, the commencemen, 
of the second pair is valid. The second pair is rendered invalid due to a 
relinquishment of recitation and this does not lead to the invalidity af the 
first pair. $ 

If he recites in the last two and not in the others, then, he is liable 
for the qada’ of the first two on the basis of consensus (ijma‘), The reason 
is that according to the two jurists, the commencement of the second pair 
is not valid, and according to Abū Yūsuf (God bless him), even if it Was 
valid he has performed it. 

If he recites in the first two and in one of the second two, then, he is 
liable for the gadā’ of the last two on the basis of ijma‘ If he recites in one 
of the first two and one of the second two, according to Abii Yasuf (God 
bless him), he is liable for the gadā” of all four, and so also according to 
Aba Hanifah (God bless him), The reason is that the tahrimah subsists. 
According to Muhammad (God bless him), he is liable for the gadā' of 
the first two, because the tahrimah stands removed in his view. Abū Yūsuf 
(God bless him) refuted this narration from him. He said, “I narrated to 
you from Abū Hanifah (God bless him) that he is liable for the gadā” of 
two rak‘ahs.” Muhammad (God bless him) did not, however, retract from 
this narration from him, 

If he recites in one of the first two and not in the rest, he is to pray 
four as gadā” according to the two jurists. According to Muhammad 
(God bless him) he is to pray two rak‘ahs as gadā”. If he recites in one 
of the last two and not in the rest, he is to perform four as gadā” accord- 
ing to Abū Yusuf (God bless him), and two rak'ahs according to the two 
jurists. He said: The interpretation of the words of the Prophet (God bless 
him and grant him peace), "He is not to pray after one salāt another 
one like it," means two rak‘ahs with recitation and two rak‘ahs without 
recitation. Thus, it is an elaboration (bayan) of the obligation of recita- 
tion in all the rak‘ahs of the supererogatory (nafl) prayers. 

He is to pray the nafl prayers in the standing posture when there 
is an ability to stand, due to the words of the Prophet (God bless him 
and grant him peace), “The prayer of one sitting amounts to one 


The first two. ng 
“It is gharib. lt is mawgūf at ‘Umar (God be pleased with him 


recorded by Ibn Abi Shaybah. Al-Zayla‘,, vol. 2, 148. 


) in the tradition 
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of the prayer of one standing.”* Further, the prayer is prescribed in the 
fforms (it is lawful but not wājib), and the standing posture may 
difficult for the worshipper, therefore, it is permitted to him to 
ive it up 50 that he is not cut off from offering the nafl prayers. The 
iurists disagreed about the form of the sitting posture. The view selected 
is that he is to sit as he sits in the state of tashahhud as that is the legally 
acceptable form of prayer. l ; 

If he opens the prayer in the standing posture and then adopts the 
sitting posture without an excuse, it is valid according to Abū Hanīfah 
(God bless him). This is istihsān. In the opinion of the two jurists, it is 
not lawful for him to do so, and this is analogy (qiyas), because the rules 
of commencement are similar to those of nadhr (vow).* He, (the imam) 
argues that he has not resolved to adopt the standing posture in what 
remains and when he does so it is valid without it, as distinguished from 
yow (nadhr) as in that he is bound by his explicit statement. Thus, if he 
had not explicitly stated that he would stand, it would not be binding for 
him according to some jurists (Masha’ikh—God bless them). 

A person who is outside the city may offer the supererogatory 
prayers on the back of the riding animal facing the direction which the 
animal faces, and he is to pray through indication,** due to the tradition 
of Ibn Umar (God be pleased with both), who said, “I saw the Messen- 
ger of God (God bless him and grant him peace) praying on the back of a 
donkey when he was facing Khaybar, and he was using indications.” The 
reason is that supererogatory prayers are not specific to a particular time. 
If we make it binding for such a person to dismount and face the giblah, 
the caravan will be cut off from him or he will be cut off from the caravan. 
As for the definitive obligation (fara’id), they are associated with par- 
ticular timings. The sunan rawatib take the same rule as supererogatory 
prayers, According to Abū Hanifah (God bless him), he is to dismount for 
the sunan of fajr as these are more emphatic (nu akkadah) than the rest. 
The qualification of being outside the city eliminates the stipulation of 
journey as well as permissibility within the city. According to Abū Yūsuf 
(God bless him), it is permitted within the city too. The interpretation of 


easiest O 
become 


a. +7 recorded by the sound compilations except Muslim. Al-Zayla‘, 2, 150. 
E Tha if he makes a vow that he will pray in the standing posture, he has to do so, 
sue same applies in this case, 
oe about one travelling in a train. 
tis recorded by Muslim, Abū Dāwūd and al-Nasā'ī, vol. 2, GL 
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the Zahir al-Riwayah is that the text pertains Ww the case that is Outside 
the city and the need to ride is usually outside it. 

If he opens the voluntary prayer while mounted and then dismounts 
he is to continue the prayer. If he prays a rak‘ah while dismounted and 
then mounts, he is to start afresh. The reason is that the talirimah was 
formulated to permit rukù' and sujid insolar as he had the ability to diş- 
mount and perform them. If he performs them it is valid, The tahrīmah 
of the person who has dismounted was formulated to include the obliga- 
tion of ruki‘ and sujūd, thus, he does not have the ability to give up what 
is binding without an excuse. According to Abū Yūsuf (God bless him), 
he is to recommence the prayer even when he dismounts, The same is 
the view of Muhammad (God bless him) when he dismounts after hav- 
ing offered one rak‘ah, The correct view is the first, and it is the stronger 
view, 


16.2 PRAYER DURING THE MONTH OF RAMADAN 


It is recommended (mustahabb) that the people congregate during the 
month of Ramadan, after ‘isha’, and the imam lead them in praying five 
tarwihat with each tarwīhalr” ending with two taslimahs.™ He is to sit 
(rest) after every two tarwīhahs to the extent of one tarwihah. There- 
after, he is to lead them in the witr prayer. He mentioned the word 
recommendation, however, the correct view is that it is a sunnah. This 
is what al-Hasan narrated from Abū Hanifah (God bless him), because it 
is something that was performed persistently by the guided Caliphs (God 
be pleased with them), The Prophet (God bless him and grant him peace) 
elaborated his giving up of persistent performance due to the apprehen- 
sion that it would become prescribed for us,” 

The sunnah for this prayer is the congregation, but in the nature of 
a communal duty (kifāyah) so that if all the people visiting the mosque 
were to refuse to establish it, they would become sinners. If some of them 


“This means that the congregation is recommended, ‘The 
at sunnah mu'ukkadah. 
eee 's aterm used for every four rak'ahs, 
3 ais should mean the two salutations, 
By this he means that the co 
Biven in the next rule, 


tarwihah prayer is in itsell 


ngregātion in itself is a sunnah. Further, explanation is 


whe 4 of, & 
15 recorded by al-Bukhari and Muslim as well as others. Al-Zayla'i, vol. 2, 152: 
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„then one missing the congregation would be relin- 
Oe verior merit. The reason is that about a few Companions 
AS ed with them) it is reported that they did not offer the 
(God be puea regation. The recommended period of sitting (rest- 
ayer with Me ane is a period equal to one tarwihah, The same 
pi ihe time between the fifth tarwihah and the witr prayer, as 
$ ai S tike of people praying at the two Harams. Some have 
Š i aie after five taslimahs, but this is not a correct view, His 
pretest? “thereafter, he leads them in the witr prayer,” indicates that 
nee this prayer is after ‘isha’, but before the witr prayer. This is 
vis maintained by the jurists (Masha’ikh—God bless them) in gen- 
47) however, the correct view is that its timing is after ‘isha’ up to the end 
of the night, before witr as well as after it, because these are supereroga- 
tory prayers that were required after ‘isha’. X ats 
He did not mention the extent of the recitation in these prayers, but 
most Masha’ikh (God bless them) maintain that the sunnah (practice) in 
this is to complete the Qur’an once. Thus, he is not to relinquish it due 
to the laziness of the people as distinguished from the supplications after 
tashahhud; which he can relinquish as these are not the sunnah. 
The witr prayer is not to be prayed in a congregation, except during 
the month of Ramadan. There is a consensus (ijma‘) of the Muslims over 
this. God knows best, 


to establish it 


ing) 
applie 
this Was 


Chapter 17 


Catching the Definitive Obligation (Faridah) 


Ifa person prays one rak'ah of zuhr and then the prayer in congregation 
commences,’ he is to pray another rak‘ah, in order to protect the rak‘ah 
performed from becoming nullified.* Thereafter he is to join the people 
(congregation), for securing the merit of praying with the congregation. 
If the first rak‘ah has not been delineated with the prostration, he is to 
cut it off, and start again with the imam, and this is the sound view. He 
is at the stage where termination is correct, and such cutting off is for 
attaining perfection in the prayer. This is distinguished from the situa- 
tion where he is praying supererogatory prayers, because cutting off the 
prayer would not be for perfection of the prayer. If he is offering sunnah 
prayers prior to zuhr or jumu‘ah, and the congregation commences, or 
the khutbah commences, he is to cut it off at the end of two rak‘ahs. This 
View is narrated from Abū Yasuf (God bless him). It is also said that he is 
to complete the sunnah prayer. 

If he has offered three (rak‘ahs) of zuhr, he is to complete the four 
rak'ahs. The reason is that the major part takes the rule of the whole, 
therefore, it does not admit of termination, as distinguished from the 


'By the imam commencing the prayer. 

"An objection is raised that according to Muhammad (G a lid 
annul the prayer and not protect it. Al-‘Ayni maintains that this objection 1s not ies 
in this case and that the opinion pertains to the case where he cannot move out S is 
Prayer by continuing. Al-‘Ayni, vol. 2, 563. For example, where the sun has risen ni ehe 
' Praying fajr, In this case, it is possible for him to move out of the prayer by completing 

€ second raktah. 
bs this case he has the authority to 
A performed, The words “sound view” 
mplete two rak‘ahs before doing so. 


od bless him) this would 


give it up as long as the prostration rs 
are used to take care of the view that he is 


173 


Al-Hidayah Book IL: Prayer 


i74 
third and it has not been demarcated 
tit off, as in this case he is at a stage 

+ can be cut off.* He is given an aptiān. Thus, if he likes 
ja ic th sitting posture and offer the salutation, and if he 
ai pris the takbir in the standing position and make the 
IKES NE Cd 


niyyah of joining the prayer of the imāmē aoe 
is pri join the people (in the con- 
Jetes his prayer,” he may join 
Lien st he offers with them will amount to supererogatory 
asst pie the definitive obligation (fard) cannot be repeated ina 
P 1 
single time.’ 


If he has offered one raka 


situation where he is praying a 
with a prostration; here he can € 


h of the fajr prayers and the congregation 


commences, he is to cut it off and join the people. The reason is = if 
he adds another to it, he will miss the congregation, The same applies if 
he stands up for the second but has not finalised it with the pas 
After completing the prayer he is not to start again with the prayer O ie 
imam due to the disapproval of offering supererogatory prayers after fajr, 
Likewise, after ‘asr on the basis of what we have said. The same applies 
after maghrib according to the Zahir al-Riwayah, because three rak'ahs of 
supererogatory prayers are disapproved, and in converting them to four 
entails opposition of the imam. 


It is disapproved for a person who enters a mosque in which the 
adhān has been proclaimed to leave it until he has prayed, due to the 
words of the Prophet (God bless him and grant him peace), “It is only the 
hypocrite who leaves the mosque after the call has been made," unless the 
person intends to meet a need intending to return to the mosque. 


"That is, he has the authority to do su, as already stated. 

Ir is stated by some that he is to cut it off with a single salutation, while in the int 
ing posture, because this is cutting off and not ¢ahilil. It is narrated from al-Halwant (Go 
bless him) that if he does not return to the tashahhud, his prayer is rendered invalid. The 
Author maintains in the section on prostrations of error that salutation in the standing 
posture is not lawful, S 

"That is, the zuhr prayer that he had started, If he completes it without cutting off, 
he may join the congregation, 

"Because God has not imposed two definitive obligations in a single timing, 
zultr or two ‘asr prayers, 


"It is recorded by Ibn Majah in his Sunan. Al-Zayla'ī, vol. 2, 155; al-"Aynī, 2, 567. 
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He said: Unless he is a person through whom the affairs of the cui 
gregation are managed, because in his case it is giving up in form and 
completion in meaning.” 


If he has prayed zuhr or ‘isha’, then, there is no harm if he goes out, 
because he has responded once to the one calling towards God,” unless 
the muadhdhin has commenced the igāmah as in this case he will be 
accused of manifest opposition of the community. If, however, the prayer 
is that of asr, maghrib or fajr, he may move out even if the mu’adhdhin 
has started these prayers, due to the disapproval of offering supereroga- 
tory (nafl) prayers after these prayers, 


If a person reaches the imam when he has begun praying the salat 
of fajr, where this person has not prayed the two rak‘ahs of fajr (sun- 
nah), and is afraid that he will miss one rak‘ah and catch the second 
(with the congregation), he is to offer the two rak‘ahs at the door of 
the mosque" and then enter the mosque, as he is able to combine the 
two merits. If he fears that he will miss the entire prayers, he is to join 
the imam, because the spiritual reward of praying with the congregation 
is greater. The directive for not relinquishing the sunnah prayer (of this 
time), however, has greater binding force than that for the sunnah prayers 
of zuhr, for which reason he is to give up the sunnah prayer in favour of 
the congregration in both situations (for the zuhr prayer), because it is 
possible for him to perform these prayers during the time available after 
the definitive obligation (fard).” This is the correct view, however, the 
disagreement between Abū Yūsuf and Muhammad (God bless them) is 
about praying the four before the two rak‘ahs and offering them after the 
two rak'ahs. The case of the sunnah prayers is not like this, as we shall 
savīti God willing. The restriction about performance at the door of 

mosque indicates the disapproval of praying inside the mosque when 


"The mai ; y . 
sates kās reason is the allegation of going against the accepted norms, and the 
fa annot be levelled against such persons. 


n at is, the muadhdhin, the imam, or the headman of the locality. 


D dt 
"That ie i significance attached to the sunnah prayers of fajr, 
“Unlike | car of losing the zuhr with the congregation in its entirety or in part. 


e fajr and ‘asr prayers, 


the imam is leading the prayer. The preferred place for offering the sun- 
nal and nafl prayers in general" is at ones house, ahd this IS reported 
from the Prophet (God bless him and grant a prasi: 

He said: If he loses the two rak'ahs of fajr, he is not to offer them 
as gadā” prior to the rising of the sun, because it is now like nafl in the 
absolute sense and it is disapproved to offer them after dawn. He is not 
to offer them after the sun has risen high according to Abū Hanifah and 
Aba Yusuf (God bless them), while Muhammad (God bless him) said: 
I would prefer that he offer them as gadā” up to the time of the declin- 
ing of the sun, The basis is that the Prophet (God bless him and grant 
him peace) offered them as gadā” after the sun had risen to its height 
on the day following laylat al-ta'ris,"" The two jurists maintain that the 
rule for the sunan is that they are not to be offered as gadā”, because 
ada’ is specific to the obligation (wajib), The tradition lays down their 
gadā” as secondary to the definitive obligation (fard),therefore, what he 
has related is to be observed as it is. Thus, he is to offer them by way of 
gadā' as secondary to the obligation, whether he prays with the congre- 
gation or individually, up to the time of the declining of the sun. As to the 
time after this there is a disagreement among the Mashā'ikh (God bless 
them). As for the remaining sunan besides them, they are not to be per- 
formed as qada’ after their timing, independently of the obligation, The 
Mashā'ikh (God bless them) disagreed about their performance as gadā” 
as subservient to the definitive obligation (fard).” 


A person who catches one rak‘ah of zuhr, when he did not catch 
the other three has not offered zuhr with the congregation. Muhammad 
(God bless him) said that he has gained the merit associated with the 
congregation, because the person who has caught the end of a thing has 
caught the thing itself, therefore, he has gained the spiritual reward of the 
congregation, however, he has not prayed zuhr with the congregation In 


"He says this as some jurists have said that he is to offer two raktahs after zuhr and 
the two after maghrib in the mosque and the rest at his house. = 

‘It is recorded by al-Bukhārī and Muslim. Al-Zayla'ī, vol. 2, 155-56; al-"Aynī, les 
572. 

“It is related from a large number of Companions (God be pleased with thera) 
version from Abū Qatadah (God be pleased with him) is recorded by Muslim 1" 
Sahih. Al-Zayla'ī, vol, 2, 157-58. 


"Some said that he may offer them as secondary to the obligation, while vee 
that he is not to do so. 


TS said 
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reality. Thus, if he had made an oath that “if he does not catch the con- 
gregation. -- „he will have violated the oath, and he does not violate the 
path in which he said that he will not pray zuhr with the congregation. 

A person who arrives in a mosque in which the congregational 
prayer has already been offered may offer voluntary prayers, as many 
as he likes, before he offers the prescribed ( obligatory) prayer, as long as 
there is time. He means when there is sufficient time for this, but if there 
is little time then he is to relinquish this. It is said that this applies to the 
sunan other than those of fajr and zuhr, as there is greater merit in them. 
"he Prophet (God bless him and grant him peace) said about the stin- 
nah prayer of fajr, “Pray it even if horses trample over you." About the 
other sunan, he (God bless him and grant him peace) said, “My recom- 
mendation will not include the person who relinquishes the four sunan 
prior to zuhr”™ It is said that this applies to all the sunan as the Prophet 
(God bless him and grant him peace) performed them persistently when 
he offered the prescribed obligatory prayers with the congregation, and 
there is no sunnah without persistent performance.” It is, however, bet- 
ter that the worshipper should not relinquish them in all situations, as 
these are complimentary to the definitive obligations (fara’id), unless he 
believes that the prayer time will be lost. 

A person who arrives when the imam is in rukit‘, and he (this person) 
pronounces the takbir and waits till the imām raises his head, has not 
caught this rak‘ah, with Zufar (God bless him) disagreeing. He maintains 
that he has caught up with the iznām in a posture that takes the rule of the 
standing posture, therefore, he is like one who actually catches the imam 
in the standing posture. We maintain that the condition is to participate 
in the acts of the prayer, and this is not found either for the standing 
Posture or for the rukū‘. 

If the follower goes into rukū' before the imam does so, but then the 
Sesh up with him (in the ruka‘), his act is valid. Zufar (God 
Oy or said that his act is not valid, because an act committed before 
ās ar) act of the imām is not taken into account and so also the 

8 acts, We maintain that the condition is participation in a single 


Wy i 
Wr M are by Abū Dāwūd in his Sunan, Al-Zayla‘t. vol. 2, 160. 

nd it ea Of an aggravated type. Hafiz ibn Hajar has also indicated that he did not 
ce i Al-Zaylatī, vol, 2, 162, gae ‘ 


. us is how the juri i =: ; 
i jurists use the term sunnah in fiqh, as already indicated, and as 
‘tinguished from sunnat al-huda, Á 
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f ide of 
component as in the case of one sI 
God knows best. 


the act (going down or rising) 


Chapter 18 
pelayed Substitute Performance (Qada’) of Lost 


Prayers 


son who loses! a salāt is to offer it by way of gadā” if he remem- 
A per and is to offer it prior to the definitive obligation (fard) of that 
nare E rule for this is that maintaining a sequential order between lost 
git and the definitive obligation of the time (of remembering it) is 
eared in our view. According to al-Shāfi'ī (God bless him) it is rec- 
ommended, because each prayer is independent in itself and cannot be a 
condition for another prayer. We rely on the words of the Prophet (God 
bless him and grant him peace), “A person who sleeps over his prayer or 
forgets it, not remembering it until he is with the imam, is to complete the 
prayer he is offering; thereafter he should offer the prayer he remembered 
and then repeat the prayer he offered with the imām.”* 

If he is apprehensive that the time of the current prayer will be lost, 
he should offer the prayer of time first and then offer the lost prayer 
as qada’.’ The reason is that the sequential order is relinquished due to 
the shortage of time, and so also due to forgetfulness and an excess of 
last prayers, so that it does not lead to the loss of the prayer of the time. 


__ ‘He did not say “one who gives up a salar,” because it is not proper to give up a salat 
intentionally. 
_ Gadā” is a substitute prayer. Ada’ means the performance of the obligation at its 
time, Qad@’ is the performance of a similar obligation when the original obligation has 
not been met, There is a discussion about its cause as ta whether it is obligatory due to 
"S original cause or a new cause. 

"That is, it is obligatory, 
a = ae by al-Dār'gutnī and al-Bayhagī in their Sunan, Al-Bayhaqi said that 

Ne on has more than one isnād. Al-Zayla‘i, vol. 2, 162. 

rē Is consensus (ijmā') on performing the prayer of the time when time is short. 
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2 . «< offer the lost prayer first, it is valid. The reason : 
If, however, he does of -ing it is due to a reason found į Nis 
that the prohibition of patent where time is available vet 
Met > IRE which is not valīd, because he offered it ba 
rād A tradition.” 

its rs A of prayers, he is to order them se uentiali 
for gadā” as they became obligatory originally. The reason is that the 

q "(God bless him and grant him peace) could not offer four Prayer, 
Prophet ja, f Khandag (Battle of the Trenches) and he offered them as 
on the day = uential order. He then said, “Pray as you see me praying”: 
qada’ ina rte! is where the lost prayers exceed six prayers, because the 
Lēca vari have become excessive. The sequential order between the lost 

ost pray lost just as it is lost between them and the prayers of the ttn 

ative fied te cess is when the lost prayers become six due to the Passage 
k: ea of the sixth prayer. This is the meaning of the statement in al- 
Jami’ al-Saghir, that is, his words: if he loses pēs than the Prayers ofa 
day and a night, the prayer he begins with is deemed valid. The reason 
is that exceeding the prayers of a day and night becomes the sixth prayer, 
It is also narrated from Muhammad (God bless him) that he took into 
account the commencement of the time of the sixth prayer, The first View, 
however, is correct. The reason is that excess occurs when the number 
enters repetition (of lost prayers) and that happens according to the first 
view. 4 A 

When the old and recent lost prayers add up, it is said that the per- 
formance of the prayer of the time is valid, even when the recent prayers 
are remembered, due to the excess of the lost prayers. It is also said that 
this is not permitted and the past (old lost prayers) are treated as if they 
do not exist as a deterrent for negligence. f 

If he performs some of the lost prayers as qadā’ so that they are 
reduced in number, the sequential order is restored according to rast 
and this is a strong view, because it is narrated from Muhammad ii 
bless him) about a person who neglected the prayer of a day anda Er 
and began to offer them as gadā” the next day with each prayer 0 


"The tradition above that requires the performance of the lost prayer ee i 

7It has been related from several Companions (God be pleased OF eid ard 
version from Ibn Mas'ūd (God be pleased with him) is recorded by al-Ti 
al-Nasā'ī. Al-Zayla‘i, vol. 2, 164. 


*For example, where a person does not pray for a month. 
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The lost prayers are valid under all circumstances,’ but the prayers 
ime ee become invalid if he offers them before the lost prayers as they 
ofthe time d the number that is less. The same applies if he offers them 
have entere the lost ‘isha’, because in his reckoning there is no further 
jater, except hen he is offering the ‘isha’ prayer. 

Jost prayer us offers the asr prayer, while remembering that he did not 

Ifa O prayer is invalid, unless he is in the last part of the tim- 

ra zuhr ; the issue of sequential order. When the obligation is rendered 
ing. Lace rayer is not rendered invalid in essence (stands converted 
invalid t dtp to Abū Hanifah and Abū Yusuf (God bless them), 
to nafl) ‘dint to Muhammad (God bless him) it is nullified. The reason 
se site tahrīmah was formulāted for the definitive obligation. Thus, 
ps ke obligation is nullified, the tahrīmah is nullified altogether, The 
kka $ ists maintain that it was formulated for prayer in essence with the 
sa a of obligation. The necessity of nullification of the attribute does 
cob? in the nullification of the essence of prayer. Thereafter, the asr 
prayer (in this issue) becomes invalid in a suspended form so that if he 
were to offer six prayers, and did not repeat zuhr (that he had lost), all 
the prayers will be converted to valid prayers, according to Abū Hanifah 
(God bless him) and according to the two jurists the asr prayer will be 
irrevocably invalid and cannot become valid under any circumstances. 
This has been identified under its own discussion. 

Ifhe is praying fajr and he remembers that he did not offer the witr 
prayer, his prayer is invalid according to Abū Hanifah (God bless him). 
The two jurists disagree. This is based on the view that witr is obliga- 
tory in his view and a sunnah according to the two jurists. There is no 
sequential order between definitive obligation (farā'id) and sunan inter 
se. Consequently, if he prays ‘isha’ and then performs wudi’ and offers 
the sunnah and witr prayers, but he then realises that he prayed ‘isha’ 


without purification, then, in his view the worshipper is to repeat ‘isha’ 
and sunnah and not witr, 


mas because witr is an independent obligation in 
his view, According to the 


{ two jurists, he is to repeat witr as well, as it is 
subservient to ‘isha’. God knows best. 


9 : 
That is, whether he offers them before the prayer of the time or after it- 


Chapter 19 


Prostrations of Error During Prayer 


He is to prostrate for error, excess’ or deficiency,” making two prostra- 
tions after salutation; he is then to offer the tashahhud followed by the 
salutation. According to al-Shāfi'ī (God bless him), he is to make the 
prostrations prior to the salutation due to the report that “the Prophet 
(God bless him and grant him peace) made the prostrations for error 
prior to the salutation.”* We rely on the words of the Prophet (God bless 
him and grant him peace), “For each error are two prostrations after the 
salutation.” It is also related that the Prophet (God bless him and grant 
him peace) made two prostrations for error after the salutation.* The two 
narrations about his acts conflict leaving the adoption of his words as 


'An excess through acts that are similar to the acts of prayer, An excess through acts 
that are not similar to those of the acts of prayer invalidates prayer. 

"This negates the view held by Imām Malik (God bless him) that if the error is based 
upon deficiency, the prostrations of error are made prior to the salutation, and if the 
error is due to an excess, the prostrations are made after the salutation. 

"There are five views on the issue; (i) The Hanafi view is that prostrations are made 
afler the salutation, as the Author has mentioned. (ii) Imam Mālik's view, as stated 
above, that prostrations due to deficiency are made prior to salutaiton and those due 
to excess are made after the salutation. (iii) This is also the view of some Shāfi'īs. The 
sound view in the Shāfi'ī school is that the prostrations are made prior to the salutation. 
(iv) The view of the Hanbalis is that prostrations are made prior to the salutation for 
occasions on which the Prophet (God bless him and grant him peace) made them prior 
to the salutations, and after it for occasions for which he made them after the salutation. 
(v) The view of the Zahiris is somewhat similar to that of the Hanabalis. 

a is recorded by all the six sound compilations. Al-Zayla'ī, vol. 2, 166. 

tt ts recorded by Abū Dāwūd and Ibn Mājah. Al-Zayla'ī, vol. 2, 167. 

It is recorded by all the six sound compilations. Al-Zayla'ī, vol. 2, 168. 
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a whole. Further, the reason is that the prostrations of error 
repeated, therefore, they are delayed till after the salutation, Th 
made an error in the salutation, he would be compelled to Perfo 
after it, This disagreement is about preference (as to when the prostr 
tions are to be performed).” He is to make two salutations, and that is Kai 
correct view, interpreting the salutation mentioned to mean the Prātiišai 
salutation. He is to send blessings (durūd) on the Prophet (God bless him 
and grant him peace) and to make supplications for himself during the 
sitting posture of error. This is the correct view as the proper occasions 
for supplications is the end of the prayer. 


AE not 
US, if he 


He said: Rectification of error becomes binding on him if he brings 
about an additional act in his prayer that is similar to the acts of prayer, 
but is not part of it. This indicates that the prostrations of error are oblig- 
atory, and this is the sound view. The reason is that it is imposed for the 
rectification ofa defect that has been brought about in worship. It, there- 
fore, becomes obligatory like atonement (through sacrifice) during haji. 
If it is wajib, it is not imposed except due to the neglect of a wājib or its 
delay or the delaying of an essential element (rukn) by mistake. This is 
the rule. It has been imposed in the case of excess as that is not devoid of 
delay of a rukn or the neglect of an obligation (wājib). 

He said: It becomes binding on him if he neglects an act prescribed 
by the Sunnah. lt appears that he intended thereby a wājib (not a sun- 
nah), however, he meant by it the designation of an act as sunnah when its 
obligation has been established by the sunnah. He said: Or vies he p 
up the recitation of the Fatihah, because it 1s obligatory, or the ete 
(supplication) or the tashahhud or the takbīrs of the ‘id prayer . es 
reason is that these are obligatory. The Prophet (God bless him an ih 
him peace) recited them persistently without S acid 
gle time.” This is the indication of obligation. Further, t ster sadi 
with all prayers indicating that these are among the essen ee cabal 
salat, and this is due to obligation. Thereafter, the geen $ citation 
hud implies the first sitting posture and the second as “tik eb ori 
during them. All this is obligatory and there is prostra 
them. This is the sound view. 


That is, the second tradition. 
That is, the disagreement with al-Shafi'i (God bless ae ee ent has not been gratis 
9Al-Zayla'l says that this is well known and their relinguts 


mitted. Al-Zayla‘i, vol, 2, 172. 
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If the imam recites audibly what was to be inaudible, or inaudibly 
what was to be audible, the two prostrations for error become binding 
on him. The reason is that audible recitation has its own occasions, and so 
does inaudible recitation, with respect to the obligations. The narrations 
have differed with respect to the extent (of such recitation), however, the 
correct view Is that it is recitation with which prayer becomes valid in 
both cases, because there is no way to avoid a minimum amount of audi- 
ble and inaudible recitation,” but it is possible to avoid a greater amount. 
The amount with which prayer is valid is considerable except that in his 
view it is a single verse, while in the opinion of the two jurists it is three 
verses. This applies to the #mam and not to the individual,” because audi- 
ble and inaudible recitation pertains to the congregation. 

He said: The error of the imam makes the prostrations binding upon 
the follower, due to the realisation of the cause against the imam (asl),” 
It is for this reason that he is bound to commence salāt with the niyyah 
of the imami, 

If the imam does not make the prostrations, the follower is not to 
make them," as this will amount to opposition of his imam, and perfor- 
mance has been made binding through obedience. 

If the follower makes an error, the prostrations are neither binding 
on the imam nor on the follower. If the follower alone makes the pros- 
trations he would be going against the imam. If the imam were to follow 
him, their functions would be reversed. 

A person who makes an error (forgets) about the first sitting posture, 
but remembers it when he is closer to the sitting posture he is to return 
and adopt the sitting posture and then recite the tashahhud. An action 
that is close to another takes the rule of the latter. Thereafter it is said: he 
is to make prostrations of error due to delay. The correct view, however, 
is that he is not to make the prostrations, as if he did not get up at all. 


RS 

"This statement is m: 

Prostrations become ob 
n be a 

is given an o 


ade to differ from Imam al-Sarakhsi’s view, who maintains that 
ligatory even when the error is to the extent of a word. 
descripti ption between audible and inaudible recitations according to the 
„aplon that has preceded in the topic of recitation. 
his Is true 


Sion of the aae ei for the person who joins the congregation late, later than the occa- 
i Ci * 

on Passes on to the followers. 

the ms Malik, al-Shafi'l and Ahmad (God bless them) maintain that he is to make 
Prostrations, 


however, there are varying opinions in their schools. 
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IF he is closer to the standing posture, he is not to return (to the 
sining posture), as he is now like ane in the standing Posture and he 
should make the prostrations oferror The reason is that he has Neglected 
an obligation Oval), PS 

if he makes an error about the last sitting posture so that he Stands 
up for the fifth he is to return lo the sitting pasture as long as he has 
not made a prostration The reason ts that in this there is a rectification 
of lis salah and be isable alu so as what is Tess that a rak'ah is the stage 
FOP HOPPE Harn, 

Hie said: He gives up the (thy as he has returned to a thing: whose 
ocasion is prior to dt, (herefnrē, he refuses it He then makes the pros. 
trations uf error Lor he hus delayed a jar. A he fimalises the fifth rak'ah 
with a prostration, his definitive obligation has become nullified, in our 
view withal Shani (Cod bless him) disagreeing. The reasoning is that he 
decrfed to commence supererogdtory prayers prior to the completion of 
(he prescribed arkan (elements), when it was necessary to move out of 
the obligatory prayers, This i soci one rak'ah with a single prostration 
HOES (C sedeat it reality, so much so that he will break an oath with it 
in which he bad said, "I will not pray.” 

His prayer stands converted to supererogatory (mafl) prayers accord- 
ing ta Abu Hamiah and Abu Yusuf (God bless them) with Muhammad 
(Goi bless hun) in disagreement on the basis of what has preceded, He 
is, therefore, 10 add a sixth rak‘ah to his prayer, but if he does not do 
so, there is no liability for him, because it is probable, Thereafter, his 
nblipation stands nullified by the placing of the forehead (on the ground) 
alone, ds this amounts to complete prostration, According lo Muhammad 
(Gud bless him) this oecūrs when he lifts his forehead, asa thing is com- 
pleted through its final act, Which is the lifting of the forehead, though it 
is nat valid when it is lifted with ritual impurity. The result of this dis: 
agreement becomes evident in the case where he acquired hadath age 
prostritions. According to Muhammad (God bless him) he can continu 


; s a = isagrecing: 
his prayer from this point with Abū Yusuf (God bless him) disagreeing 
3 ‘ah and then 


"he a the sitting posture’ after the fourth rak an 
If he adopts the sitting posture afte to the sitting 


stands up without offering the salutation, he is to return 


with four 


utete d in those 
"lu those prayers that have three rak'ahs it is the fourth and in t 


Pak ahs Ias the fth, fter the p 
"Inthe issue above, he did not adopt the sitting posture and rose a 


lijis, 


rasta: 


Al- Hidayah o o 87 


wok l; PRAYER 


as long as he has not made a prostration for the fifth rak'ah, 
lutation, becouse salutation in the standing posture is not 
ible for him to Offer the salutation by adopting the 
a prayer that is less than a rak'ah can be 


aslurt, 
and offer the šā 


vful as il ES poss 


au | 
i ‘The reason is that 


sitting postre 


terminated. 
If he has finalised the rak ah with a prostration and he then remem- 


bers (his error), he is t0 add another rak‘ah to it and complete his obli- 
yers (līt: 
what is lelt are the words of the salutation and these are 


add another rekah to them so that the two rak‘alis 
alid due 


gation, hecanse 


obligatory: He is to | hat 
become supererogatory prayers, because a single raktulr is not v 


jo the proscription by the Prophet (God bless him and grant him peace) 
about a curtailed prayer. Thereafter, these two rak‘ahs do not stand in 
the place ol the sunnah ol zuhr, This is the correct view as it was done 
persistently with a fresh tahrinah. 

He is to make prostrations of error on the basis of istihsan so as to 
cover up for the deficiency in the obligation in a manner that is not pre- 
scribed by the sunnah. I he cuts off the (fifth) rak‘alt he is not liable for 
galā as this is a probable prayer, [fa person is following him (joins him) 
in these two rak ‘ahs, he is to offer six according to Muhammad (God bless 
him) as they are offered with this tafrimali. According to the two jurists, 
he is to offer two rak'uhs as the worshipper had decided to move out of 
he obligatory prayer. I the follower renders his prayer invalid, there is 
no gadā" for him according to Muhammad (God bless him) taking into 
Raka) the prayer of the imam, According to Abū Yusuf (God bless him), 
vāc kreisie hagas jā of gadā", because extinction due to an 
ejā Hint aid two voluntary rak'ahs, makes an error in 
rak'ahs. he Klē sc nā tē ero, and then decides to offer two more 
tations of error wil aie kis me prayer, The reason is that the pros- 
This i divejādi, a torni yy falling in the middle of the prayer. 
makes the prostrations a ar prayer of the person ona journey when he 
can continue, for if $ pre Eae makes a resolve for the tgāmah; he 
this, if the WARKI SA sar 'ol, his entire salat will be nullified. Despite 
W the survival ae l as performs the other two rak'ahs, it will be valid due 
nullified, ‘his nh ae falirimah though the prostrations of error will be 

A person du . Correct view, 
rations g Keknae kj salutation when he is still liable for the two pros- 

And then a person enters his prayer (as a follower) after 
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in” It is, however, better to begin anew after the salutations 
lawful release [rom prayer and not speech, while intention 
sone is redundant. I the case of continuing from the minimum, he is 
ri adopt the sitting posture at each occasion that he believes to be the 
end of his prayer so that he does not become one who is neglecting the 
obligation of the sitting posture. God knows best. 


the salutation. If the imam (this person) performs the Prostration 
error, the follower will enter his salat, otherwise not, This js so a rs 
ing to Abū Hanifah and Abū Yūsuf (God bless them), Muhammad jā 
bless him) said that he has entered the salt whether or not the bs 
has made the prostrations, The reason is that in his view the saliai 
does not in reality move him out of the prayer as long as he is liable 
for the prostrations of error for these have been imposed as a dom: 
sion to remove deficiency. It, therefore, follows that he be in a state of 
ihram (resolve) of the prayer. According to the two jurists, the salutation 
does move him out of the prayer conditional upon return, because jt isa 
basis of release (from the prayer) in itself. It will not operate duc to the 
need of the worshipper to perform the prostrations, thus, it is not effec. 
tive without it. No such need is established when the absence of return js 
taken into account. The impact of the disagreement is evident in this case 
for the termination of purification due to loud laughter as well as in the 
change in the obligation due to the niyyah of iqamah in this situation, 


A person who offers the salutation intending to cut off his salat when 
he is liable for error, is to make prostrations for his error, because this 
salutation does not cut off the prayer, while his intention is to alter what 
is lawful, therefore, it becomes redundant. 

A person who js in doubt during his prayer and he does not know 
whether he has offered three rak‘ahs or four, and this is the first time (in 
this prayer) that the doubt has arisen, is to commence his prayer from 
the beginning, due to the words of the Prophet (God bless him and grant 
him peace), “If one of you is in doubt as to how many (rak'aks) he bas 
prayed, he is to start afresh.” 

If his doubt occurs frequently, he is to base his decision upon his 
predominant view, due to the words of the Prophet (God bless him and 
grant him peace), “A person who doubts his prayer should follow his pre: 
dominant view.” 

If he does not have an opinion, he should continue from the stage 
about which he is certain, due to the words of the Prophet (God bless him 
and grant him peace), “A person who has a doubt about his para 
does not know whether he has prayed three or four, should continue to 


ay it is the 


“Tt is recorded by al-Bukhārī and Muslim. Al-Zayla'ī, vol. 2, 173- 


f "It is recorded by 
"Lt is recorded by Muslim. Al-Zayla'i, vol. 2, 174. 74 


Laylat, vol, 3; : al-Tirmidhī and Ibn Mājah, It is also recorded by al-Hākim. Al- 


Chapter 20 


Prayer During Illness 


If the sick person (rnarīd) is unable to stand,' he is to pray while sitting, 
offering the rukū' and sujūd, due to the words of the Prophet (God bless 
him and grant him peace) to ‘Imran ibn Husayn (God be pleased with 
him), “Pray while standing. If you cannot do that then pray while sitting, 
and if you cannot do that (either) then on your sides using indicating 
gestures.”* The reason is that obedience depends on ability.’ 


He said: If he is not able to bow or to prostrate, he is to do so through 
indication, that is, while seated as this (indication) is within his ability. 
His prostrations should have a greater inclination than his rukū,as indi- 
cation stands in their place and takes their rule. A raised surface is not to 
be kept close to his face on which he can prostrate, due to the words 
of the Prophet (God bless him and grant him peace), “If you are able to 
make the prostration on the ground, do so, otherwise make an indication 
with your head” If he does so (keep a raised surface), when he lowers his 


“Unable to stand” here does not mean that he is not able to stand at all. It means a 
sale in Which stan ding would be injurious for him, sap his strength completely, prevent 
| is covery or cause excessive weakness. Some say that it is a state in which he might fall 
i pē stands, due to weakness or dizziness. 

itt recorded from ‘Imran ibn Husayn by sound compilations except Muslim. Al- 

a i, vol. 2, 175. pi 

This is a basic principle of the shari‘ah. God does not place a burden on his ‘abd 
Brcater than he can bear. The rules is taken from the Our'ān [2:286] and has a general 
*PPlication in Islamic law, 
mi A version fr om Jabir (God be pleased with him) is recorded by al-Bayhagī, among 
ers. Al-Zayla‘i, vol. 2, 175. 
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head, it 1s valid due to the presence of indication. If he places this (sy 
face) on his forehead, it is not valid, due to the absence of the indication 

Ifhe is unable to sit, he should be made to recline on his backs and ti 
feet should be pointed towards the qiblah, and he is to indicate fhe Hi 
formance of rukū' and sujūd. This is based on the words of the Prophet 
(God bless him and grant him peace), “The marid is to pray in the Stag: 
ing posture; if he is not able to do so then in the sitting Posture, makin 
indications, and if he not able to do that, then God has the right to accept 
his excuse,” 

He said: If he is made to lie on ħis side with his face towards the 
giblah and prays with indications, it is valid, on the basis of what we 
have related earlier except that the first is preferable in our view with al. 
Shafi'i (God bless him) disagreeing. The reason (in our view) is that the 
indication of one lying on his back is directed towards the atmosphere 
of the Ka‘bah whereas that of the person reclining on his side is directed 
towards his feet, and prayer is offered through this (the first),* 

If he is not able to make an indication with his head his salat will 
be postponed, and he is not to make indications with his eyes, his heart 
or with his eyebrows, with Zufar (God bless him) disagreeing.” The basis 
for this is what we have related earlier and also because fixing substitutes 
on the basis of opinion is prohibited. Analogy cannot be constructed 
to extend the rule for the head, for it is with the head that prayer is 
performed and not with the eyes and their sisters (the heart and the eye- 


ment that his salat is postponed is an indication that 


brows). His state bility last 


i is liabili his ina 
the salat is not removed from his liability even when i 
for more than a day and a night provided the person niter A cae 
This is the correct view as he understands the implication 0 the xii} 


i inted.” 
(communication) as distinguished from the person who has fai 


and this leads to validity 


i nd : 
is fou to raise his ts 


šThat is, the basic requirement of an indication PEA 
$Some jurists maintain that in this position a pillow is to ar 
sū that his posture comes closer to the posture of the person Pr t pís Suna 
"It is a gharīb tradition. A similar tradition is recorded by a t 


Al-Zayla'ī, vol. 2, 176. 
šThat is, through indications directe 
9As well as Malik, al-Shāfi'ī and Ahmad (God bless th 
This appears to be a sound rule, as ritual worship must 

otherwise there will be no end to extensions. God knows best. liability is found 
“In other words, as long as his rational faculty is fri ZE ast 

is the basis of ahliyyat al-ada’ (legal capacity for performance 


‘bah. 
d towards the atmosphere of the Ka 


em} be based upon tex fot 
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He said: If he has the ability to stand, but he cannot perform the 
rukū' and sujūd, standing up is not binding on him, and he is to pray 
se indication while sitting. The reason is that the rukn of standing up 
wits scribed so that he can move into the prostration attaining the ulti- 
is p glorification. If his standing posture does not lead to prostrations, 
ned it is not a rukn (for him). He is, therefore, given a choice, The pre- 
ferred form is to undertake indications while sitting as it is closer in form 
to prostrations, 

Ifa person in sound health offers part of his prayer while standing, 
but is then overcome by illness, he is to complete his prayer in the sitting 
posture performing rukū' and sujūd or doing so through indications if 
he is not able to do so, or he may even recline on his back if he is not 
able to sit.” He has continued the lesser form based on the higher and it 
amounts to a person following another. 

if a person prays in the sitting posture due to illness and offers rukū' 
and sujūd, but thereafter recovers from the illness, he is to continue his 
prayer while standing according to Abū Hanīfah and Abū Yusuf (God 
bless them). Muhammad (God bless him) said that he is to renew his 
prayer. This is based upon their disagreement in following (iqtida’)." The 
elaboration has preceded, 

If he has offered part of his prayer through indications, but is there- 
after able to perform rukū' and sujūd, he is to renew his prayer according 
to all the jurists. The reason is that it is not permitted to one who per- 
forms rukū' to follow in prayer one who uses indications. The same 
applies to continuing prayer. 

If a person opens voluntary prayer while standing, but then feels 
exhausted, he may without harm lean on a stick or on a wall or he may 
a the sitting posture, because this is a valid excuse. If the leaning is 
tis ee itis disapproved as it amounts to violation of the accepted 
(God blese is mi that it is not disapproved according to Abū Hanifah 
ait > che ecause in his view if this person adopts the sitting pos- 
ipprova FS excuse it would be valid, therefore, leaning is also not 

: According to the two Jurists it is disapproved, because the 


“T R - 
Sa dūmi available to the sick person can be availed of while praying and this 
"The two jurist ave to precede prayer for availing exemptions. 
9 are standin l maintain that a person praying in the sitting posture can lead those 
8: “mam Muhammad (God bless him) maintains that he cannot. 
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adoption of the sitting posture is not permitted in their view, thus, lean- 
ing is disapproved. 

if he adopts the sitting posture without an excuse, it is disapproved 
by agreement. The prayer is permitted in his (the Imam’s) view, but it 
is not permitted in their opinion, This discussion has preceded under the 
discussion of the nawāfil (supererogatory prayers). 

if a person prays in a ship while sitting without a cause, his prayer 
is valid according to Abū Hanīfah (God bless him), however, he prefers 
the standing posture. The two jurists say that it is not valid without an 
excuse. The reason is that the standing posture is within his ability, there- 
fore, he is not to give it up without a cause. He argues that the usual state 
in a ship is that of dizziness, and this is the decisive factor, except that 
the standing posture is preferable as it is far removed from a semblance 
of disagreement. It is better to come out of the ship when it is possible 
as that is the best for calmness. The disagreement is about a ship that is 
not anchored, while an anchored ship takes the rule of land. This is the 
correct view. 

A person who remains under a spell of fainting for five prayers or 
less is to offer them by way of gadā” (delayed substitute performance). 
If the prayers are in excess of five, he is not to perform them as gadā”. 
This is based on istihsan. Oiyās implies that there is no gadā” for sucha 
person as fainting covered the entire time of prayer,“ thus, realising the 
excuse, In this case it resembles insanity. The reasoning for istihsān is that 
when the duration becomes longer the number of lost prayers increases 
and this creates a problem in performance." When this duration is short 
the number of prayers is less, and there is no hardship. The meaning of 
excess is that the number goes beyond the prayers of a day and night 
for in such a case the repetition of the same prayer occurs. Insanity iS 
like fainting as mentioned by Abū Sulayman (God bless him),” as dis- 
tinguished from sleep for its extension is rare; it is, therefore, associated 
with a short duration. Thereafter, increase is determined in the context 
of timings according to Muhammad (God bless him), because repetition 


HAs valid. 
"He had lost legal capacity for the performance of acts during this periods sce 
of the rational faculty, 
16" 
These problems were discussed under the topic of gadā”. 


“These p | al- 
l "Masa ibn Sulayman al-juzjani, the disciple of Muhammad ibn ee 
Shaybani (God bless him). 


i de 


poo I: PRAYER Ar Hidayàh 195 


ig realised through it. According to the two jurists it is determined in the 
context of periods of time and this is transmitted from ‘Ali and Ibn ‘Umar 
(God be pleased with them), God knows what is correct, 


Chapter 21 


Prostrations of Recitation 


tions of recitation’ in the Qur’an are fourteen: those 
occurring at the end of al-A‘raf, in al-Ra'd? al-Nahl,* Bani Isra’ll,’ 
Maryam," the first in al-Hajj; al-Furgān,* al-Naml,’ Alif Lam Mim 
Tanzil,"’ $ad,"" Ha Mim Sajdah,'* al-Najm,” Idha ’s-Sama’ Inshaggat,'' 

itis written in the mushaf of ‘Uthman (God be 


and Igrā.” This is how 
), and that is what is relied upon. The second prostration 


pleased with him 
in al-Hajj is for prayer in our view, and the occasion of this prostration 
is in Ha Mim as-Sajdah at the words “La yasa’miina,” according to the 


He said: The prostra 


"That is, the occasions in the Qur'an. 
*A'raf: 206. 

§Ra‘d: 15 

ANahl: 49, 50 

*Isra’: 109 

*Maryam: 50 

7Hajj: 18 

*Furgān: 60 

*Naml: 25 

"Sajdah: 15 

"Sad: 24 

"Fussilāt: 38 

Najm: 62 

Inshigāg: 20, 21 

"Alag: 19 

"Because it is close to the rukū”. 
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a ee 
words of ‘Umar (God be pleased with him),” which have been adopted 


by way of precaution." 

A prostration is obligatory (wajib)” on these occasions for the reciter 
and the listener whether or not he intends to listen to the recitation of 
the Qur’an, due to the words of the Prophet (God bless him and grant 
him peace), “The prostration is (obligatory) for one who hears it (the 
recitation) and for one who recites it. * This is a statement of obligation 
and it has not been qualified with intention.” 

If the imām recites a verse of prostration, he is to make the prostra- 
tion and so also with him the follower, as it is binding on him to follow 
the imam. If the follower recites it, neither the imam nor the follower is 
to prostrate, either during prayer or after it, according to Abi Hanifah 
and Aba Yusuf (God bless them). Muhammad (God bless him) said that 

they are to make the prostration on completing the prayer, because the 
cause has been established and there is no obstacle other than the state 
of prayer insofar as it leads to the opposition of the function of imamah 
and recitation (in it). The two jurists argue that the follower is interdicted 
with respect to recitation due to the authority of the ¢mam over his acts, 
and an act of an interdicted person has no hukm. This is distinguished 
from the person with major impurity or a menstruating woman for they 
are forbidden from reciting, except that in the case of a menstruating 
woman the prostration is not obligatory due to her recitation, just as it 
is not obligatory for her by listening to recitation, due to the lack of legal 
capacity, which is a case different from that of the person with major 


impurity. 


‘It is vharib, however, it is recorded by Ibn Abi Shaybah fram Ibn ‘Abbas (God be 
pleased with both). Al-Zayla‘i, vol, 2, 178, 

"Because the occasion may be at these words or ea 
ing it a little does not cause the problem. 

‘It is obligatory in our view, but according 10 M 
bless them), itis a sunnah, There are other views as well. 


rlier, as claimed by others. Delay- 


ālik, al-Shafi'l and Ahmad (et 
It is stated In al-Mabsū? that i 


sa smith mu'akkadah, : 
i God be 

“H isa gharib tradition. lt is recorded by Ibn Abi Shaybah from Ibn Umar ( 
pleased with bath), Al-Zayla'i, vol. 2, 178. ion is not qual- 


"The word ‘ald’ in the tradition indicates obligation, and the tradit 
ified with the intention of hearing, therefore, it is obligatory even if he 
listening tothe recitation, 


did not inten 
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son, not participating in the prayer, listens to it, he is to make 
Ifa per ied This is the correct view as the interdiction is established 
“hei persons?” and does not extend beyond their case, 
for thes ersons praying hear it (the occasion of sajdah) during prayer 
If i who is not praying with them, they are not to make the 
from a P n during prayer. The reason is that it does not pertain to the 
Pr ar and their hearing of the occasion of prostration is not an act of 
praj“, 


their prayer : d h li 
They are to make the prostration after the prayer due to the realisa- 


tion of the cause.” If they make the prostration during prayer, it is not 
valid, as it is a deficient prostration due to the presence ofa proscription 
for which reason it (the prostration) is not made in its complete form, 
therefore, he said: They are to repeat it due to the presence of its cause, 
but they are not to repeat the prayer, because mere prostration does not 
negate the sanctity (tahrīm) of salāt. In al-Nawādir it is stated that “it 
does invalidate prayer as they brought an additional act in it, an act that 
was not part of it.” It is said that this is the view of Muhammad (God bless 


the prostrati 


him). 
If the imām recites it and a man, who has not joined them in prayer, 


hears it and then joins them in prayer after the imam has made the pros- 
tration, he is under no obligation to make the prostration, as he has 
caught the prostration by catching the rak'ah. If he joins him before he” 
has made the prostration, then, he is to make it with him as he would 
have made the prostration even if he had not heard him, thus, in this case 
itis better. If he does not join him in prayer, he is to make the prostration 
ilone, by himself, due to the realisation of the cause,** 

Each prostration that becomes obligatory during salāt, if it is not 
eae. Salat, is not to be made by way of gadā” outside prayer, 
brofai pertains to prayer, and it has a merit within it, thus, it is not to 

In a deficient form, 
at “be son who recites an occasion of prostration, but he does not 
ntil he has entered prayer, is to repeat the recitation within 


u 
That j 2 
testa one leading the prayer and the one following him. 
Obligatory We ® recitation by someone outside prayer is not obligatory. It becomes 
; "And then: n it is within prayer for then it becomes one of the acts of prayer. 
Sty 5 


is no restricit i i 
¢ imam, on on them after the prayer is over. 


Ong with ; F S 
the existence of the obligation and the absence of restriction. 
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salat and then make the prostration, thus, he will receive credit forb 

recitations. The reason is that the second prostration is stronger as it oth 
tains to prayer and envelops the first prostration.” In al-Nawadiy it i 
stated that he is to make another prostration after prayer, berdie ; la 
first has priority in time, therefore, the two are equal. We would say th A 
the second has the strength of being linked with the objective ( TAA 
mance) and is given preference due to it. F: 

If he recites it, makes the prostration and then enters Prayer and 
recites it, he is to make the prostration again,** because the second jg 
primary. There is no reason to link it with the first as that would lead to 
the hukm coming before the cause. 

If a person repeats the recitation of a single occasion of prostration 
in a single session, it is sufficient for him to make a single prostration, If 
he recites it in one session and makes the prostration, but then goes away 
and returns to recite it again, he is to make another prostration. In case 
he did not make the first prostration, he is under an obligation to make 
two prostrations. The basis is that the prostration has been structured on 
concurrence to evade hardship. This is the concurrence of the cause and 
not the hukm. The rule is more suitable for the ‘ibadat on the basis of the 
cause and thereafter with the concurrence of the hukm for punishments.” 
The possibility of concurrence arises due to the unity of the session as it 
gathers diverse occurrences within it. When the session differs, the hukm 
reverts to its original cause. The session does not differ by merely standing 
up as distinguished from the case of a woman given a choice for divorce 
as her getting up is a sign of refusal and standing up annuls the session in 
that case. In moving from the woof to the warp of a cloth being woven, 
the obligation will be repeated. The same applies to moving from one 
branch to the other, according to the correct view, and so also in play. All 
this is on the basis of precaution. 

If the session of the listener changes and not that of the reciter, the 
obligation will be repeated for the listener, because the cause in his case 


The second is being made due to the cause of the first by linking the first cause 10 


the second cause, . t 
"This is stated to distinguish it from the previous issue. The two prostrations an 
linked here as they were in the previous issue. s dto 
That is, the second is more suitable for punishments. In ‘ibadat there is a Wa ub- 
asin the duty whereas in punishments the penalties are waived due to doubt (5 
hah). 


Al-Hida 
paehan _—— m aa 


listening. Likewise, if tā is ta, [rai changes and not thāt of 
the listener on the basis O ; is on e correct view, however, is that 
ihe obligation is not repeated for the listener on the basis of what we have 
a person who is about to make the prostration of recitation is to pro- 
nounce the takbīr, but is not to raise his hands. He is then to make the 
rostration and thereafter pronounce the takbir and raise his head, tak- 
ing into account the prostagan of prayer. It is reported from Ibn Mas'ūd 
(God be pleased with him). 
No tashahhud is to be recited nor is there a salutation, as that is for 
release from prayer and it implies a prior tahrimah, which is non-existent. 
He said: It is disapproved that a siirah be recited during prayer or any 
other occasion and the verse of prostration be omitted, as that amounts 
to the avoidance of the prostration. There is no harm if the verse of pros- 
tration is recited and what is besides it is omitted, The reason is that this 
amounts to advancing towards it. Muhammad (God bless him) said, “Tt 
is preferable in my view that a verse or two before it be recited in order to 
avoid the suspicion of preference.” The jurists preferred its recitation in a 
lower tone, out of affection for the listeners. God knows best. 


“Itis i 
be ion has not been established. In fact, it is reported from Ibn ‘Umar (God 
2, 677, both) and is recorded by Abū Dāwūd. Al-Zayla'ī, vol. 2, 179; al-‘Ayni, vol. 


Chapter 22 


Praying During Journey (Safar) 


The journey (safar) due to which rules are altered’ is one that is intended 
by a human being for a duration of three days and nights,’ at the speed 
ofa camel or walking on foot, due to the words of the Prophet (God bless 
him and grant him peace), “The resident is to perform mash (rubbing) 
for a complete day and night and the traveller for three days and their 
nights." The exemption is general for all those going on a journey (the 
genus of travellers) and requires that the number be applied to all as well. 
Aba Yusuf (God bless him) determined it to be two days and a major 
part of the third day. Al-Shafi'l (God bless him) in one of his opinions 
determined it to be a day and night. The sunnah (quoted tradition) is 
sufficient proof against both jurists. 

The travelling taken into account is one undertaken at an average 
pace. According to Abū Hanifah (God bless him) it is estimated accord- 
ing to the different stages of the journey,’ and this is closer to the earlier 
statement (of three days and nights). The duration is not to be estimated 
through farasikh, and this is the correct view. 

The journey on water is not to be taken into account, and he means 
thereby that it is not taken into account for determining the duration of 
the journey on land. As for what is taken into account for the sea is what is 


m Like curtailment of prayer, the permissibility of not fasting during Ramadan, the 
nston of the period of mash (rubbing) over boots, jumu'ah, ‘ids and so on. 


tne: 
A are mentioned to cover the period of rest as well. 
uring the day. 


‘Tt has precede 
Sahih, Al-Zaylatī 
i ‘Three stages 

View is that it dep 


d under the topic of mash over boots. It is recorded by Muslim in his 
vol, 1, 174; al-‘Ayni, vol. 3, 5. 

in three days. Al-Sarakhsi (God bless him) has said that the correct 
ends on the niyyah of the traveller. 
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compatible with its prevailing conditions, as is the case in a mountainoy. 
area as well. 

He said: The definitive obligation (fard) in a prayer of four 
two rak'ahs and he is not to add to them." Al-Shafi'l (God bless 
that the obligation for the traveller is four rak'ahs, but the curtailment 
may be availed as an exemption on the analogy of fasting? In Our View 
the second pair of rak'ahs is not to be offered by way of qada’, ang the 
worshipper is not deemed a sinner if he gives them up. This is a Sign of 
their being supererogatory prayers, as distinguished from fasting, which 
is to be undertaken by way of gadā”. 

If he offers four rak‘ahs sitting to the extent of tashahhud in the sec. 
ond, the first two rak‘ahs are valid on account of the definitive obligation 
(fard), while the second two are treated as supererogatory prayers, on the 
analogy of fajr, however, he sins due to the delay in offering the salutation, 

If he does not adopt the sitting posture to the extent required,’ his 
prayer is nullified, due to mixing up of supererogatory prayers with it 
prior to the completion of its arkan (elements), 

When the traveller moves away from the houses of the city he can 
(begin to) offer two rak‘ahs, because becoming a resident depends on 
entering the houses, therefore, journey is associated with moving out of 
them. In this regard, there is a report ( athar) from ‘Ali (God be pleased 
with him): "When we cross these huts, we will curtail our prayer.” 

He continues to be in a state of journey until he makes a niyyah 
(resolve) to reside in a town or village for a period of fifteen (15) days 
or more." If he intends to stay for a lesser period, he continues to cur- 
tail his prayer. The reason is that it is necessary to take into account the 
period (of stay within the journey), because the journey includes peri- 
ods of stay, We have determined this period in the light of the period of 
purification (after menstruation), because these are periods that reim- 
pose the obligations.” This period is also available through a report from 


rak'ahs iş 
him) said 


"That is, he has to follow the curtailment. 

"The same view is held by the Imāms Malik and Ahmad (God bless them). 

"To the extent of the tashahhud. , dition to 

“It is recorded by Ibn Abi Shaybah, Al-Zayla'ī, vol. 2, 183. There is a aes him). 
this effect recorded by al-Bukhari and Muslim from Anas (God be pleased wi 
Al-‘Ayni, vol. 3, 16. 

"That is, after having travelled for three days and nights. 

"The period of tuhr reimposes the obligations of salāt and sawm 
of residence reimposes what was curtailed due to the journey. 


while the period 
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1d Ibn ‘Umar (God be pleased with them).” A report in such 
eke a khabar (tradition from the Prophet (God bless him and 
cases is like age). The restriction of township or village is imposed to 
= oat the intention to stay is not valid in the wilderness, This is 
he stronger VIEW. l 11 h 
If he enters a city with the resolve that he will leave t 1e next day or 
after, but he does not form a niyyah for the duration of his stay 
le aj stays on for several years (in this state), he is to curtail his 
is The sei is that Ibn ‘Umar (God be pleased with him) stayed 
3 + kdliārbījām (Azerbaijan) for six months and continued to curtail his 
see: A similar report is related from a group of Companions (God be 
cand with them)."" 

If the army enters enemy territory and they formulate a niyyah to 
stay there, they are to curtail their prayers. Likewise, if they lay siege to 
a city or a fort there. The reason is that those entering vacillate between 
overcoming and settling and being overcome and retreating, thus, it can- 
not become a territory of residence. 


pn ‘ADDS at 


Likewise, if they have surrounded rebels (ahl al-baghy) within the 
dar al-Islam outside a city or have surrounded them at sea. The reason 
is that their condition negates their intention. According to Zufar (God 
bless him) it is valid in both cases if they possess the dominant power 
(shawkah) leading to their satisfaction about settling down. According 
to Abū Yūsuf (God bless him), it is valid if they are in houses made of 
mortar, as that is a location for residing. 


An intention of residing formed by people surviving on pasturing, 
when they live in tents,” is not valid it is said. The correct view is 
that they are residents. This is related from Abū Yusuf (God bless him) 


‘ai residence is the general rule, and it is not nullified by moving 
om One grazing area to another." 


MAL. =. oe . 
iiz ahaw has recorded it from both Companions (God be pleased with them). 
Ya ī, vol, 2, 183; al-‘Ayni, vol. 3, 18. 


Mt is re a 
M corded by ‘Abd al-Razzāq and al-Bayhagī. Al-Zaylaʻi, vol. 2, 185; al-'Aynī, vol. 
“Like th 
aes et =e ha (God be pleased with him) mentioned above, along with 
$ rts, Al 1; Vol, y i. 
$ hat is, nomads, si 
© fatwa today is on this ruling. 
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If a traveller follows a resident-imam within a certain tin; 
to complete four,” because his obligation has changed to four d 
following, just as it changes" due to the niyyah of taking up resid 
to the linking of the changed act with its cause, which is time. | 
him in performing the lost prayers, it is not valid for him. The obligati 
cannot change outside the timing due to the lapsing of the cause est 
it is not altered through the intention of taking up residence (as, y 
passage of time), It will, therefore, amount to following by one i le 
liable for an obligation, of one who is offering supererogatory Sie is 
with respect to the sitting posture or recitation, Yet 

Ifa traveller leads residents in his prayer of two rak‘ahs, heis to offer 
the salutation, while the residents are to complete their Prayer. The rez. 
son is that the follower has undertaken conformity for two rak'ahs and 
he becomes independent for the rest like one joining up later, except that 
he is not to recite, according to the correct view, because he is a fo). 
lower according to the tahrimah, though not in his act. The obligation 
has already been performed, therefore, he may (now) give it up by way 
of precaution. This is distinguished from the case of the person joining 
later who has caught the supererogatory recitation, and the obligatory 
recitation has not been made (in his case), therefore, it is better for him 
to recite. He said: It is recommended for the imam that when he makes 
the salutation he should say: “Complete your prayer for we are a group 
of travellers.” The reason is that the Prophet (God bless him and grant 
him peace) said this when he led the people of Makkah in prayer, for he 
was on a journey.” 

When a person on a journey enters his city, he is to offer the complete 
prayer even if he does not intend to take up residence in it. The reason is 
that the Prophet (God bless him and grant him peace) and his Compan- 
ions (God be pleased with them) used to travel and then return to their 
places of residence as residents*” without forming a fresh intention for 
this. 

If a person who is a resident of one land moves from it 
residence in another land, and then travels entering the Jand 


ng, he is 
ue to the 
€nce due 
f he joins 


taking up 
of his first 


"Whether he has joined him from the start or for part of the prayer. 

"Ta four rak‘ahs, 

“It is recorded by Abū Dawad and al-Tirmidhī. It is also reco 
by Imam Malik (God bless him). Al-Zayla'ī, vol, 2, 187. 

YAl-Zayla'ī, vol. 2, 187. 
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he is to curtail his prayer, because this is no longer his place of 
see that the Prophet (God bless him and grant him 


eace) after 
it of adopted domicile), but not by journey. At the same time the 
like 1 
land of temporar 
well as throug 
Ifa person 


d Mina for fifteen days, he is not to offer the full prayer. The reason 
an 


is that applying the intention to two locations implies that he will be at 
different locations, and this prevents the rule of residence from operating. 
The reason is that a journey 1s not free of such stops. The exception is 
when he intends to spend the night at one of the two places, in which case 
he will become a resident the moment he enters the location. The basis is 
(hat residence of a person is attributed to the place where he spends the 
night, 

A person who has lost prayers during journey is to offer them as 
gadā” within a habitation (residence) praying two rak'ahs. A person who 
has lost prayers as a resident (within civilization) may offer them as 
qadā' during journey praying four. The reason is that delayed perfor- 
mance (gadā') is dependent upon the original performance (ada’), and 
what is taken into account for this is the last timing, as that is what is 
given consideration for causation when performance is not on time. 

A person travelling for unlawful activity and one travelling for a 
pious cause are equal in terms of the exemption provided for their jour- 
ney, Al-Shāfi'ī (God bless him) said that journey for evil intent does not 
yield the exemption. The reason is that the exemption is granted for ease 
acm available for something that deserves enhanced hardship. 
pes rk es ene emerging from the texts, because 
is theres J vil; evil 1s w at occurs after it or accompanies it. It 

retore, suitable for the exemption. God knows best. 


il is F - 
Iwo §, PPūrted by the tradition of Anas (God be pleased with him) recorded in the 


“bibs. Al-Zaylat, vol, 2,188. 


Chapter 23 


The Friday Prayer (Salat al-Jumu‘ah) 


j ris not valid except in a comprehensive city (misr jāmi') 
iekarta ij of prayer of the city.' It is not valid in a village, due 
= i words of the Prophet (God bless him and grant him peace), “There 
is no jumu‘ah, no tashrīg, no fitr and no adha, except in a comprehensive 
city (misr jāmi')”* Misr jāmi' is each habitation that has an amīr and 
ā gādī, who implement the ahkam and establish the hudid.’ This is the 
view according to Abū Yusuf (God bless him).* It is also related from him 
that if the people of the city gather in their largest mosque it should not 
be able to accomodate them. The first view is upheld by al-Karkhi (God 


‘There are different views about the meaning of a city, Al-Shāfi'ī (God bless him) 
does not stipulate this condition and in his view forty persons can hold the congrega- 
tion. 

‘It is gharib and marfū". It is also reported as mawgūf at ‘Ali (God be pleased with 
him), and is recorded by ‘Abd al-Razzāg. Al-Zayla'ī, vol. 2, 195. 

This definition of misr jāmi* would disqualify not only villages and localities within 
a city, but most if not all cities for the Friday congregational prayer. It would cer- 
cin disqualify the mosques in non-Muslim states. An opinion recorded in the Fatāwā 
Ekk mat that the implementation of the hudūd means the ability to imple- 
a HRR is mous mean that even if actual convictions do not take place, but the 
sauks ci and will be enforced. The fact that the validity of the jumu'ah prayer 
tence of the eee of such a city shows that this prayer is closely linked to the exis- 
Thea ofthe PAS Mo is dependent upon the effective jurisdiction of such a state, 
dose bond betwee, pt ahs delivered support this assertion, The issue also highlights the 
that declaring a Mi p igion and state and negates claims of their separation. It follows 
the other ahkam a im ae as secular would render the jumu'ah prayer void. As for 

‘I is aloo a : oh an hudūd, the foremost is the prohibition of ribā. 
Yni, Vol, 3, 44. ene of Abū Hanīfah, Muhammad, al-Karkhī and others. See al- 
Pinions. 46. The jurisdiction and writ of the Islamic state is implied in most 


t 
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bless him) and it is the stronger ven Resch ai i pened by gl. 
Thalaji, however, the rule (hukm) 15 a Stance ae paz of Prayer 
and applies to all open spaces of the a y an rīki se have the sim 
status as the city itself in mecting the nee a its eaten 4 
Junwaltis permitted in Minā ifthe anit ak i anir of Hija og 
if the caliph is travelling according to Aba Hani an Abū Yusuf (God 
if the M P Muhammad (God bless him) said that jumu'al cannot take 
re pees The reason is that it is one of the villages (around Makkah) 
place bi as the ‘id prayer cannot be held there. The two jurists argue 
te k A nth a city during the days of the hajj (mawsim), while the 
oes of offering Sd there is for creating leniency for the people, There 
an "tumicalt at ‘Arafat in the opinion of all the jurists as itis just an 
pert * while there are buildings at Mina, The statement is qualified 
Oe ar eht or “amir of Hijaz” as they are the ones who have authority 
tā re for the amir ofthe mawsim (hajj), he has jurisdiction over the 
affairs e hajj and not others, 
sores Se ued to establish the jumu ‘ah except 3 the authority of 
the sultan’ or the authority of one appointed by sain tan. The reason 
is that it is established through a huge gathering, an 4 S et arise 
as to who is given priority and in what way karieti e is loga paa 
or disputes may arise as to other matters, therefore, the order of the 
is necessary for regulating the affairs of the prayer. MOŠE AK 
Among the conditions of eat ea ete m togas 
time of zuhr, but is not valid after t is,” u Aedes | 
(God bless him and grant him peace), When the sun pas gee 
the people in the jumu'ah prayer.” If the time has ne $ seta 
he is to start the zuhr prayer afresh’ an 


offering jumu'ah, he difference between the Iwo 


continue it into the zuhr prayer, due to t 
prayers. 

Among the conditions is the khutbah (sermon) 
the Prophet (God bless him and grant him peace 


„The reason is that 
) did not offer the 


—-n es a r authority. 

‘By this he means khalifah or the authority over whom aari 

"This is the amir or the qadi or the person who delivers the s ohe finen 

"I is reported that Imam Malik (God bless him) permits I UP 
the two timings overlap, in his view. Al-‘Ayni, vol. 3, 51. gand Mw 

“It is gharib, however, similar traditions have been reco 
lim, Al-Zayla’i, vol, 2, 195. 

This zuhr would be prayed in the time of ‘asr then. 


(ras 


rded by al-Bukha 


» There ar 


1 
Vol, 3 
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er without the khutbah throughout his life.” It is deliv- 
jum'ah eae prayer after the sun has declined, as this is prescribed 
ered before h." The imam is to deliver two khutbahs (sermons) separat- 
by the suri’ ittin in between them for this is how it has come down 
ing them ripa (from the lime of the Prophet (God bless him and 
through HY; ae J) '* He is to deliver the sermon while standing and in 
pat wm karti The reason is that standing during the sermon is 
a state of Sie itage, Thereafter, it is a condition for this prayer, thus, 
oe žē jE S iecimīs bodē foritasitis for the adhān. If he delivers the 
pā Mie sittīng or without purification it is (still) deemed valid, 
roar the attainment of the objective, except that it is considered disap- 
proved as it goes against the inherited practice and because it will create a 
separation between the sermons and the prayer (if the imam proceeds for 
performing wud’), If he confines himself to the remembrance of God, it 
is permitted according to Abū Hanifah (God bless him). The two jurists 
said that it must be remembrance at some length so that it can be called 
a khutbah. The reason is that it is khutbah that is obligatory and glorifi- 
cation alone or praise alone cannot be called a khutbah. Al-Shāfi ī (God 
bless him) said that it is not permitted unless he delivers twa sermons 
that conform to practice. He relies on the words of the Exalted, “Has- 
ten earnestly to the remembrance of Allah,” without qualification. It js 
reported about ‘Uthman (God be pleased with him) that he said “Praise 
be to God” and then became tounge-tied, so he descended and led the 

prayer," 
Among its conditions 


i is the jama‘ah (congr tion), because the 
word jumu ‘ah is derived fr Shs 


(stīga ba omit. The minimum number for this, accord- 
Raat aes (God bless him), is three besides the imam. The 
aan nts that it 1s two persons besides the imam. He (God be 
of Aba V. im) said that the correct view is that this is the opinion 

ūsuf (God bless him) alone. He maintains that in the dual we 
in ki recorded by al- Bay 


; haqi. Al- i 
aa S is based Ona tradi : Zayla ī, vol. 2,196. 


tion recorded by al-Bukhārī. Al-Zayla’i, vol. 2, 196, 


€ traditions x 4 
196, S On this point recorded by both al-Bukhārī and Muslim. Al- 


AYlātī, vo), 2, 
Thi 
"urā aS Preceded in t 
ity 


an 62:9 taditions quoted earlier. Al-Zayla'i, vol. 2, 197. 


"ts gharip, | TY 
2497, owever, a similar incident became well known in books. Al-Zayla'ī, 
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congregating) and indicates the meaning 

” ciets maintain that true plurality is constituted by 

The two jurists ieejās meaning. Further, jaimā'ah is ed 

iy, there the imānm is not to be counted 
ently, 


REREN 
have the meaning, of gathering 


of jamā'ah. i 
ihrecas it is plural in 
into account indepen 


among them, | away before the imam has performed the rukūt 
ove 
If the people m 


t „and minor children, he is to be in 
and sujūd leaving behind Apaan to Abū Hanifah (God bless fy a : 
praying zuhr from the area if they go away after he has opened the 
The two jurists Tak ku prayer. If they move away after he has 
payen AC i re rak‘ah and has made a prostration, he is to 
performed the rukū a Fe pack veal ase jildatē seth Zar Ge 
continue praying Jum ae Se ain ilat Kie ranon klēti i 
HA meii the prayer, just like timing. The two jurists argue 
ik mR ee : ation) is a condition for commencing the prayer 
eek nee a sod hout is not stipulated as in the case of the khutbah 
rh f saa 4 an Abu Hanifah (God bless him) reasons that the 
VAL m oy tld through commencement of the prayer, and this is 
Seat nless one rak‘ah is completed as what is less than this is 
ne SE cli therefore, the condition must persist till its comple- 
ti aA from the khutbah, the completion of which (as a 
(ARS will negate prayēr, thus, its completion is a sedate 
presence of women and children is not to be taken into gergi i es 
jumu'ah is not held by including them and the congregation is not co 

eir presence. l 

Kr ik =a obligatory for the traveller or women, or the sick 5% 
son, or the slave or the blind." The reason is that there is sen or 
the traveller and so also for the sick and the blind, while the slave je 
in the service of his master and a woman in serving her husband. af 
have, therefore, been granted an excuse in order to avoid hardship ae 
harm. If they attend and pray with the people, they receive credit i 
the obligation of the time (zuhr), because they performed the duty an 
became like the traveller who fasts (on a journey). , > 

It is permitted for the traveller, the slave and the sick pērs 
become an imām for the jumu'ah prayer, Zufar (God bless him) said tha 


Se, 3 -Zayla'iy 
"The Author has not mentioned traditions in support of this. According to al-Zay 


dua -Zayla'iy 
there are traditions on these points recorded by Abū Dāwūd and al-Hakim. Al-Zay 
Vol. 2, 198-99, 
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it is not permitted as the obligation is not imposed on such 
and his position is like that of a woman or a minor. We 
is an exemption (rukhsah), but when they attend it bece 
tion as we have elaborated.” As for the minor, he lacks the capacity, while 
a woman cannot lead men in prayer, Thus, they” can hold the jumuah 
prayer as they have the legal capacity for leading prayers, therefore, they 
have a prior right of becoming followers. 

Ifa person prays zuhr at his place of abode on a jumu‘ah, prior to the 
prayer of the imam, without having a valid excuse, it is disapproved for 
him to do so, but his prayer is valid. Zufar (God bless him) said that it is 
not valid for him; the jumu'ah prayer is the primary obligation whereas 
the zuhr prayer is like its substitute. The substitute cannot be 
with the existence of the ability to perform the primary obli 
maintain that the primary obligation is that of zuhr for eve 
is the stronger view, except that each person is commanded to discharge 
it through the performance of the jumu'ah prayer. The reason is that he 
is in the position of performing the zuhr obligation on his own and not 
the jumuah prayer, because it depends upon conditions that cannot be 
fulfilled by one person alone. The obligation depends upon ability, 

Ifa person decides to attend the jurnu‘ah congregation and he moves 
towards it when the imam is in the process of praying, then, his zuhr 
prayer stands nullified, according to Abū Hanifah (God bless him) by 
the mere making of an effort towards it. The two jurists 
not nullified until he joins the prayer with the imam, The 
walking is not intended in itself, therefore, 
is complete, but jumu'‘ah is a higher purp 
he joins it). The position of this person 
Jumu'ah after the imam had completed th 
that walking towards jumu'ah is an attribu 
fore, it acquires the same legal position as jumu‘ah with respect to the 
annulment of zuhr, and this by way of precaution, as distinguished from 


the person walking towards it after the completion of the prayer as it is 
no longer saī towards it, 


For those who are handica 
Prayer, it is disapproved that 


a person, 
maintain that it 
Imes an obliga- 


performed 
gation. We 
ryone. This 


said that it is 
reason is that 
it cannot annul it even when it 
ose and it does negate it (when 
is as if he headed towards the 
ejumu'ah prayer. He maintains 
ite of the jumu'ah prayer, there- 


pped (legally) from offering the jumu'ah 
they offer zuhr as a congregation in the city 


"The elaboration 


Was that they get credit for the zuhr of the time. 
The traveller, 


the slave and the sick person. 
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s to prisoners. This is due to its interference 
with the jumū'alt prayer insofar as it is the congregation nf all congre- 
vations, and some people may follow them in zuhr (believing it to be 
ae jumah prayer), as distinguished froin Peress alti Villages as 


there is no jumu'ah obligation for them. Ifa group of people do so, their 
he existence of the conditions of zuhr. 


on Friday. The same applie 


prayer is valid, due tot ASOD ae 

A person who joins up with the imam during jumu ah is to Pray with 
him what he is able to catch, and is to continue to complete the Jumu'ah, 

due to the words of the Prophet (God bless him and grant him peace), 
“What you caught, you are to pray, and what you have lost, you have to 
offer as gadā.” . 

If he joins him when he is in tashahhud or when he is making a pros- 
tration of error, he is to continue to complete the Jumu'ah according to 
the two jurists. Muhammad (God bless him) said that if he has prayed 
with him a major part of the second rak'ah, he is to continue to com- 
plete the jumu‘ah, but if he catches less than a rak'ah, he is to continue 
and complete zuhr. The reason is that it is jumu'ah in some respects and 
zuhr in others due to the loss of some of its conditions in his case, there- 
fore, he is to pray four in consideration of zuhr. He is to adopt the sitting 
posture after two rak'ahs under all circumstances in lieu of the jumu‘ah, 
and he is to recite in the last two in lieu of the supererogatory aspect of the 
prayer, The two jurists argue that he has caught the jumu ah prayer in this 
situation for which reason the niyyah of jumu‘ah is stipulated intending 
two rak'ahs. There is no basis for what he has said (they argue), because 
the two prayers are different and one cannot be built upon the tahrimah 
(intention) of the other. 

When the imam stands up on Friday, the people are to stop praying 
and speaking until he has completed the sermon (khutbah). He (God be 
pleased with him) said: This is the view according to Abū Hanifah (God 
bless him), The two jurists said that there is no harm in speaking when 
the mam has arisen and has as yet not commenced the sermon, as well 

as when he descends and has not pronounced the takbir. The reason for 
the disapproval is due to the interference with the obligation of listening 
attentively, and in these situations there is nothing to listen to as distin- 
guished from salāt (when the imām is speaking) because that becomes 


“It is recorded by all the six d ilati a leased 
with him). Al-Zayla'ī, vol, 4 IR aktā i a 
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are to make the calls in front of the pulpit. This has been the inherited 
practice, and during the times of the Prophet (God bless him and grant 
him peace) it was only this adhan that was made.” It is, therefore, said 
that it is this call that is effective in the obligation of walking and prohi- 
bition of trade. The correct view, however, is that it is the first call that is 
taken into account, when it is made after the declining of the sun, for the 
notification of prayer is attained through it. God knows best. 


“lti i a’, It; 
Bluā, sharib and marfa’. I is recorded by Imam Malik (God bless him) in his al- 
pata, Al-Zayla'i, vol, 2, 201 
Qur'an 62:9 l 


“tisy 
ecorded by the sound compilations, except Muslim. Al-Zayla‘i, vol. 2, 204. 


Chapter 24 


The Prayer of the Two ‘Ids 


He said: The prayer of ‘id is obligatory’ on the person on whom the 


‘ymu‘ah prayer is obligatory. It is stated in al-Jāmi" al-Saghir that if two 
“ds fall on the same day (that is jumu'ah and one of the two ‘ids), then, 
the first is a sunnah, while the second is an obligation, and none of them 
is to be given up.” He said: This is an explicit statement about its being 
a sunnah. The first statement indicates obligation (wujūb), which is nar- 
rated from Abū Hanifah (God bless him). The reason underlying the first 
is persistent performance by the Prophet (God bless him and grant him 
peace). The basis for the second are the words of the Prophet (God bless 
him and grant him peace) in a tradition about a villager following his 
question, “Am I under an obligation for something else besides these?” 
He replied, “No, unless it is voluntary.”* The first view is the correct view, 


and terming it a sunnah means that its obligation has been established 
through the Sunnah. 


On the day of ‘id al-fitr, it is recommended that each person before 
gong to the place of prayer should eat something, bathe, brush his teeth 
(miswak) and use perfume, due to the narration that “the Prophet (God 
ki / Most Hanafi jurists consider it obligatory (wajib). It is stated by some that it is fard 
sda (a definitive communal obligation). Al-Sarakhsi (God bless him) has stated that 
Ra sunnah. This is explained through the issue of the two ‘ids below. 
i oe statement in al-Jami‘ al-Saghir shows that it is a sunnah. The fact that it is not 
eter up shows that it is a sunnah mu’akkadah, and giving it up is a bid‘ah that 
Abū nts to a neglect of a symbol of Islam. The Author, however, prefers the view of 
` Hanifah (God bless 


, him) stated in the rule to the effect that it is wajib. 
aS Well known, Al-Zayla'ī, vol. 2, 208. 

lt is record 
1.2, 208, 


ed by al-Bukhārī and Muslim under the heading of Imam. Al-Zaylarī, 
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Al 
tt sed to eat On the day of ‘td al-fitr before 


rant him pē ā sed to bathe for both ‘id celebrations”; 
er. 


z tion, therefore, it is prescribed that one 
one case of jumu‘ah. He is to put on his best 
sin . d grant him peace) had 
se perfume d bless him ane grant $ "48 

bathe and u e open used to wear on the "īds.* 
pok” of fitr to enrich the poor person so that his 
F the şa ; 
He is to pay: 
i rayer, f prayer without pronouncing th 
karti ree for Py 4s the place of prayer wit 
He is to eer arā (God bless him), on the way to the 
takbīr/ accorel j i 
place of prayer two jurists, he is to pronounce the takbir, in the 
According to a > ta He (Abū Hanīfah) argues that the original 
light of what 15 wane ša uence it (keep it silent). The shar’ (text) has 
rule for ea ee se of adhd for it is the day of takbir, but the day of 
; it in the ca . 
prescribed it in 


pier inor like pt rayers at the place of prayer before 
Bv ra KM saits (God bless him and grant him 
TA prayer pide so despite his eagerness for prayer." Thereafter, it is said 
pan p sa rovalis specific to the place of prayer. It is also said that it 
gets ri and for other places, being general, because the Prophet 
(God bless him and grant him peace) did not do ah aaa = 
The prayer becomes lawful with the rising of the are z i ša re 
extends up to the declining of the sun. When the sun ec Rr če 
is over, The reason is that "the Prophet (God bless him an gan i 
peace) used to offer the ‘id prayer when the sun was at the heig oem 
spear or two spears. When they gave testimony of sighting the ši 6 
the declining of the sun,’ he ordered that the people go out to the p 
of prayer the next day.” 


2 = -to hie Sahīh, while 
‘There are two traditions here. The first is recorded by al-Bukhārī in his Sahih, w 
the second is recorded by al-Tirmidhī, Al-Zayla'ī, vol, 2, 208. =f (God 
‘It is gharib. A similar tradition is recorded by al-Bayhaqi through al-Shafi' ( 
bless him). Al-Zayla'ī, vol. 2, 209. p n al- 

"Al-Zayla'ī says that he could not find a tradition to support this, opine 
Dār'guļnī has recorded a tradition that supports the view of the twa jurists. 
vol, 2, 209, 


*Itis recorded by all the six sound compilations. Al-Zayla'ī, vol. 2, 210. 
"That is, close to sunset 


“It is recorded by Abū Dāwūd, al-Nasāī and Ibn Mājah. Al-Zayla‘t, vol. 2, 211. 


follows it 
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The imam is to lead the people in two rak‘ahs Pronouncing the 
takbīr, once for the opening and three times after this. He is then to 
recite the Fatihah and another sūrah and pronounce a takbīr with which 
he goes into rukū'. Thereafter he is to commence the second rak‘ah with 
recitation. He is then to Pronounce the takbir three times and with the 
fourth takbir he is to go into ruk’. This is based on the statement of Ibn 
Mas‘ud (God be pleased with him) and that is our opinion as well. Ibn 
‘abbas (God be pleased with him) said that he is to pronounce a takbir in 
the first rak'ah for the opening and five thereafter. In the second rak'‘ah, 
he is to pronounce five takbirs and then recite. In one narration it is stated 
that he is to pronounce five takbīrs. The general practice today is accord- 
ing to the opinion of Ibn ‘Abbas (God be pleased with him), because of 
the order of the Caliphs who are his descendants." As for the madhhab 
(the opinion of the school) it is the first statement. The reason is that 
takbir is the raising of the hands contrary to the accustomed practice and 
adopting the minimum number is better, Further, the takbirs are sym- 
bols of the din being pronounced aloud, therefore, the rule for them is 
the plural. In the first rak'ah, it is essential to link them with the opening 
takbir due to its strength with respect to obligation and precedence. In the 
second rak'ah, it is only the takbir of the rukū' that is found, therefore, it 
is essential to merge them with it. Al-Shāfi'ī (God bless him) adopted the 
statement of Ibn Abbas (God be pleased with him), except that he reck- 
oned all the reported takbirs as additional, making out the total number 
of takbirs to be fifteen or sixteen. 

He said: He is to raise his hands in the takbirs of ‘id, and by that he 
means the takbirs other than the takbirs of rukū* due to the words of the 
Prophet (God bless him and grant him peace), “The hands are not to be 
raised except on seven occasions,” and among all of these he mentioned 


rs 

"It is recorded by ‘Abd al-Razzāg. Al-Zayla‘, vol. 2, 213. 

“This does not mean that the khalifah can issue directives about the ‘ibadar. Al- 
Zayla'l states that the people followed the opinion of Ibn ‘Abbas (God be pleased with 
ee the khilafah passed on to his descendants. Accordingly, Abū Yusuf (God 
Iba ‘A aH when he went to Baghdad, led the prayers pronouncing the takbirs upheld by 
ales = (God be pleased with both). Haran al-Rashid prayed with him and ordered 
that tas $0. Muhammad (God bless him) has related accordingly, and al-Zayla‘i says 
kb 3 is NO sin in following such a directive, because the view was originally trans- 
om the Companions (God be pleased with them). Despite this, the school 


"Thiet own established rule. The Author states this expressly. 


as preceded in the description of prayer. Al-Zajla'ī, vol. 1, 389-90. 
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Ro 
he two ‘ids, It is narrated prom Abp Neale \Godlibe pleased 
the takbirs of the ds are not to be raised, however, the proof against 


wh t the han 
with him) ars we have related. 


him is i gr snafter the prayer he is to deliver two sermons (khutbahs) 
He said: 


known (musta id) transmission has laid this down." Ti these he 
The well- ae people about the sadagat al-fitr and its rules, because 
rae canes prescribed for this purpose, a> 
y n who has lost the prayer with the imam is not to offer it ag 
A perso sea prayer of this description will not attain nearness to at 
pas pink Fesociated conditions that the individual cannot bring 
exc 


about. 

If the moon is concealed in the clouds, but the people later testify 
before the imanr that they sighted the moon after the declining of the 
sun, the ‘id prayer is to be offered the next (second) day. The reason is 
that this delay is due to an excuse, and a tradition is recorded with respect 
to it.” 

If an obstacle arises that prevents the offering of the prayer on the 
second day, he is not to offer it after this. The original rule for it is that 
it is not offered as gadā” like the jumu'ah prayer, however, we gave it up 
due to the tradition, which lays down delaying it due to an excuse till the 
second day. 


It is recommended that on the day of adhā one should bathe and use 
perfume, due to what we have stated, and he is to delay eating till he is 
free of the prayer. This is based on the report that “the Prophet (God 
bless him and grant him peace) did not eat on the day of sacrifice until 
he returned and ate from his sacrifice?" 


He is to walk towards the place of prayer pronouncing the takbīr, 
because “the Prophet (God bless him and grant him peace) used to pro- 
nounce the takbir on the way” 


—S= mm c 

“There are traditions on this recorded by al-Bukhārī and Muslim from Nāfi' from 
Ibn Umar (God be pleased with them). Al-Zayla'i, vol. 2, 220. 

“He refers to the tradition that has preceded recently in which there is a reference t0 
the sighting of the moon. It has been recorded by Ibn Mājah. Al-Zayla'ī, vol. 2, 221. 

"It has been recorded by al-Tirmidhi, Ibn Majah, [bn Hibban and al-Hakim. Al- 
Zayla'i, vol, 2, 321, l 


"This is gharīb. Al-Zaylatī says that he did not find it. Al-Zayla'ī, vol. 2, 221-2% 


peniti _[° A at 
Heisto offer two rak‘ahs like ‘td al-fitr. This is how it has been trans- 


ib 

ae the prayer he (the imam) is to deliver two sermons (khutbahs), 

Minh is that the Prophet (God bless him and grant him peace) did 
s qn these he is to inform the people about the sacrifice and the takbir 

ahii: The reason is that this is the legal requirement of the time and 

khutbah has been prescribed for such instruction. 


If there is an obstacle that prevents prayer on the day of adha, it is 
ste offered the next day or the day after it. It is not to be offered after 
(hat? The reason is that the prayer is defined by time, the time of sac- 
rifice, It is, therefore, restricted by the number of its days. It is sinful to 
delay it without valid cause due to its opposition to what is transmitted, 


The stay at ‘Arafah that the people practice amounts to nothing 
legally. This is when the people gather on the day of ‘Arafah on certain 
locations attempting to imitate those who stayed at ‘Arafah. The reason 
is that the stay at ‘Arafah is a particular worship at a particular location. 
What is besides this does not amount to worship, as do the other rituals. 


24.1 THE TAKBĪRS OF TASHRĪO 


The takbir of tashriq* is to be commenced after the fajr prayer on the 
day of ‘Arafah and is to be ended after the asr prayer on the day of sac- 
rifice. This is the rule according to Abū Hanifah (God bless him). The 
two jurists said that it is to end after the asr prayer on the last of the days 


a 
"Al-Zayla‘i says that if he means by it the number above, then, what al-Bukhari has 
tecorded supports him. Al-Zayla‘l, vol. 2, 222, 


"A number of traditions in support have preceded with respect to the khutbah of ‘id. 
Al-Zayla’i, vol. 2, 222, | 


abd ais says that the transmission from the Prophet (God bless him and grant 


peace) is only about the tenth day of Dhi 1-Hajj, and nothing besides that has been 
bP note in the traditions, Al-Zayla‘i, vol. 2, 222. 
Cone Pertains to the glistening of meat when it is spread around in sunlight for 
dicts oe a days have been called the days of tashrīg, because sacrificial meat used to 
Not Seti anea Mina. It is also said that the word is used because the animals are 
tashriq is ik an the sun is shining brightly, that is, after sunrise. It is further said that 
of sacrifice © tā prayer, because it is offered at the time of the ishrāg of the sun. The days 
Haji. Th are three and so are the days of tashriq, extended to four up to the 13th of 

Author says below that the word tashriq means takbir. 


Al-Hidayah Book II: Prayer 
222 
e is a matter of disagreement among the Compan. 
d with them). The two jurists adopted the statement 
d with him) adopting the maximum as that is the 
f worship. He (Abu Hanifah) adopted the 
the minimum as pronouncing the 
).* The takbir is to say once: Allāhu 


of tashriq- The issu 
ions (God be please 


precaution 
statement 0 
takbīr aloud is 
Akbar Allāhu Akba 
fillahi al-hamd. This is 


bless him and grant him peace) 
It is to be pronounced after the obligatory prayers by those who 


are resident in cities, and in recommended congregations, according to 
Abū Hanīfah (God bless him). It is not prescribed for groups of women 
: ‘th them nor is it prescribed for groups of tray- 


when there is no man WI 
ellers when there is no resident with them. The two jurists said that it 


is prescribed for all those who have offered the prescribed obligatory 
prayers, as the takbīrs are dependent upon the obligatory prayers. Abū 
Hanifah (God bless him) relies on what we have related earlier. The word 
tashrīg means takbir. This is how it has been transmitted from al-Khalil 
ibn Ahmad (a leading linguist). Further, pronouncing the takbir aloud is 
against the Sunnah. The shar‘ (text) has laid it down with the fulfilment 
of these conditions. It is, however, obligatory upon women when they 
are following men and upon travellers when they are following a resi- 
dent, by way of subordination. (Aba Yūsuf) Ya'gūb (God bless him) said 
that I led them (travellers) in the maghrib prayers on the day of ‘Arafah 
and | forgot to pronounce the takbir so Abū Hanifah pronounced it. This 
indicates that even if the imam gives up the takbīr, the follower is not to 
do so. The reason is that it is not performed within the tahrimah of the 
prayer, therefore, it is not essential that the imām be present, though it is 
recommended. 


a bid'ah (innovation 
r, lā ilāha i 
what is reported from Ibrahim Khalil Allāh (God 


2 


“The tradition of ‘Ali (God be pleased with him) is recorded by Ibn Abi Shaybab. It 
is also recorded by Muhammad ibn al-Hasan al-Shaybani ( God bless him) in his Kitab 
al-Athar. Al-Zayla‘i, vol. 2, 222-23, ‘ 

Al-Zayla'ī says that he did not find it reported from him, however, it is reported 
from Ibn Mas'ūd (God bless him), as has preceded, and recorded by Ibn Abi shaybah 


Al-Zayla'ī, vol. 2, 224. 


Chapter 25 


The Eclipse Prayer 


He said: When the sun is eclipsed, imām i 
two rak ahs of prayer in the ne fete di. = fie s 
rukù în each rak ah. Al-Shafi'l (God bless him) said ha then es 
two rukū's. He relies on what was related by 'Ā'ishah (G db atrak 
with her).! We rely upon the narration of Samurah ibn Us Mate 
pleased with him). The state (of the Prophet (God bless bin en a 
him peace) during prayer) was more evident to men due : ati Rāts 
ness (to him). Conseguently, the narration of Samurah ib : ariced 
be pleased with him) will be preferred, ar Eraro 

The recitation in both rak‘ahs is to be length it i i 
i | 1 y and it is to be i- 
kā nE ša Mee eta bless him). The two jurists said eon 
I ion like that of Abū Hanifah (God bless him) i 

related from Muhammad (God bless him), As for the | a a a 
itis an elaboration of what is better (atdris tes pre veneer 
ae apc he likes, because the established bd K a 
a sv ‘a (of the eclipse) In prayer and supplication. If he makes 
eon) As for gagatie and audi reson te ts jcc am 
Fi fan udible recitation, the two jurists rely upon 
HA ee peace (God be pleased with her) that the Pople (God 
eaei g im peace) recited audibly.* Abū Hanīfah (God bless 
pon the reports of Ibn ‘Abbas and Samurah ibn Jundub (God 


'It is rec i 
‘AL Zaye ca by all the six sound compilations. Al-Zayla'i, vol. 2, 225. 
ys that he did not find it reported from Ibn ‘Umar (God be pleased 


with them 3 : 
Hanpi ), but he did find it reported from Ibn ‘Amr ibn al-‘As (God be pleased with 


a |-Zaylatī, vol. 2, 227, 
Ti 
‘corded by al-Bukhari and Muslim. AL Zayal vale 2, 438. 
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ith them)." The preference has preceded earlier. How could 
audibly when it was 4 daytime prayer, which is inaudible 
ke the supp it till the sun becomes bright 

God bless him and grant him 


ds of the Prophet ( 
h frightening things, then, turn towards Godin 


be pleased w 
he have recited 

He is to ma 
again, 
peace) 
supplication.” 

The sunnah for supplications is that they come after prayer (salar) 
o leads the prayer is to be the imām who leaa fenti the 


If he is not present, the people are to pray individually in 


«when you see SUC 


The imām wh 
jumu alt prayer 
order to avoid fitnah. 
There is no congregat 
culty of assembling a cong 
fitnah, Each person js to pray 
(God bless him and grant him peace 
occurrences, seek solace in prayer” 
There is no khutbah in eclipses, as NO 


pse of the moon, due to the diffi- 
regation at night or due to the apprehension of 
individually due to the words of the Prophet 
), “When you see such alarming 


jon in the ecli 


ne has been transmitted.’ 


) is recorded by Ahmad 


em M 
‘The tradition of Ibn ‘Abbas (God be pleased with both 
jis 


datiem: a in his Musnad. The tradition of Samurah (God be pleased with him 
Rīta y t e compilers of the four Sunan. Al-Zayla'ī, vol. 2, 233-34 
ate: bi 3 an A bs version, but there is a tradition from Abo Musa al-Ash'arī 
ku kāri kodā that conveys the same meaning. Al-Zayla’i, vol. 2, 235. 
a tradition fro: va hist (Ced however, both al-Bukhari and Muslim have recorded 
Zayla'ī, vol. 2, 235-36. od be pleased with her) that gives a similar meaning: AY 
7This i ; 
is is not correct, according to al-Zayla'ī, as there is a tradition in the 


that does mention a khutbah. A]-Zayla'ī, vol, 2, 236 


two Sahīhs 


Chapter 26 


The Seeking of Rain 


Abū Hanifah (God bless him) said that i i 
a congregation for istisqa’. Thus, if pede individ sages 
ermitted. Istisqa’ is essentially supplication and Pakta i 
ness, due LO the words of the Exalted, “Saying: Ask for tae seit tte 
Lord; for He is Oft-Forgiving,”’ The Messenger of God (Got gee tan 
and grant him peace) offered istisqa’, but (acco , šķ ja EK 
reported from him” mpanying) salāt is not 
The two jurists said the imām is to lead in a pr 
du oeeie < “the Prophet (God bless him Kafi Perters k'ahs, 
teiks hi K in it similar to the prayer of “Fd?” It is rel 3 ae 
ai kas Twa 4 penta with him).* We would say that he ‘ud g 
ideas age "a : it the next time, therefore, it does not am so 
Mpa i al-Asl, only the opinion of Muhammad i ath 
He is to Sie aloud in i | SRE 
Ae GEE BAN on the analogy of the ‘id prayer, and is then 
fied bles him and evant a of what is related about the Prophet 
Dead Bo Laa aah poer mpi he delivered a sermon.’ This 
r ‘id according to Muhammad (God 


kat 7110 
-Zayla'l s 
there was ays that the offering of istisgā” i 

rieien g of istisqa’ is establish 
recorded by Eaha not correct, The tradition in LK F rijās eo ar fn 
| daba Kri and Muslint Al Dayal. cask istisģā' is established are 
5 g , = £; . 

«i of he nam (thee. the opinion of the two jurists on this i 

eles ss him). is issue and 
y the compiler of the four Sunan. Al Zayla‘i, vol 
. Al- , Vol. 2, 239. 


‘lt is reco 
ylas, rded by Ibn Mājah in hi 

Ī vol, 2, 241. Majah in his Sunan. It has also been recorded by othe 
rded by others. Al- 
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bless him). According to Aba Yusuf (God bless him) it is to be a single 
sermon, According to Abū Hanifah (God bless him), there is to be no 
sermon as that is dependent upon a congregation and there is no congre- 
gation in this case, in his view. F 

He is to face the giblah in his supplication, duc to the report that 
“the Prophet (God bless him and grant him peace) faced the giblah and 
turned his cloak (inside out). He is to turn his cloak inside out, due to 
what we have related.” He said: This is the opinion of Muhammad (God 
bless him). As for Aba Hanifah (God bless him), he said that he is not 
to turn his cloak for he is making a supplication, which is to be like alj 
other supplications, while what has been related was by way of an omen 
of optimism. The people are not to turn their cloaks, because it has not 
been related that he commanded them to do so. 

The people of the Dhinimah are not to attend the istisqa’,” because 
this prayer is for the descent of mercy and what descends on them is curse, 


— eee 
"This has preceded as part of a tradition mentioned. It is recorded by all the six 
sound compilations, Al-Zayla’i, vol, 2, 242. 
"The tradition above, 


“If they can join, they can do so only according to Abū Hunīfah's opinion. 


Chapter 27 


Prayer ina State of Fear 


When fear becomes intense, the imam is to divide the people into two 
groups with one group facing the enemy and another behind it. He is 
to lead the second group in praying one rak‘ah and two prostrations. 
When he raises his head from the second prostration, this group pro- 
ceeds to face the enemy, while the other group moves into their place. 
He leads this group in one rak‘ah and two prostrations along with the 
tashahhud and then offers the salutation. This group does not offer the 
salutation and goes on to face the enemy. The earlier group then comes 
and offers one rak‘ah and two prostrations by themselves without recita- 
tion, as they had joined the prayer from the beginning. They pray the 
tashahhud, offer the salutation and go on to face the enemy. The other 
group comes and prays a rak‘ah with two prostrations with recitation, 
is they were the ones who joined the prayer later. They offer the tashah- 
hud and make the salutation. The basis for this is the narration of Ibn 
Mas'tid (God be pleased with him) that the Prophet (God bless him and 
grant him peace) offered the prayer of fear in the manner that we have 
described,’ Abū Yusuf (God bless him) denies the legal requirement of 


F mit in our times, however, the proof against him is what we have 
related, 


“ae said: If the imam is a resident, he is to lead the first group in two 
asand the other gtoup in two rak‘ahs, on the basis of the report that 


‘All this is ree = 

tat ba pkšsinās by Abū Dawid in his Sunan. Al-Zayla'ī, vol. 2, 243. 
Of acts that : tradition just mentioned. The reason is that praying in this way consists 
"BO against the prescribed prayer, Al-Zayla'ī, vol, 2, 244. 
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he Prophet (God bless him and erage peace) prayed zuhr With two 
“the A ER K 
feri rak’alts with each. © 

groups offer pia oye! aghrib prayer, he is to lead the first grou 

i A tie second in one rak'ah. The reason is that splittin 
arine two halves is not possible, thus, he allocates two t 

“i ì 
eh an the basis of coming first. F 
g à are not to engage in combat in the state of prayer. If they 

y a4 er is nullified. The reason is that the Prophet (God bless 
ve it him peace) gave UP four rak'ahs on the Day of Khanda q (Battle 
a : x Trenches). If performance was permitted along with combat he 
Oo 

t have done 50. ipa 

at state of fear intensifies, they are to pray individually while rid- 
ing, making indications for ruk‘ and sujūd facing any direction that 
os like, if they are unable to face the giblah, due to the words of the 
BAGI “f you fear (an enemy), pray On foot, or riding’ The facing of 
the ¢ iblah is dropped due to necessity. It is narrated from Muhammad 
ead bless him) that they are to pray In a congregation, but this is not 
correct due to the lack of the unity of location. 


P in two 
Ba Single 
O the first 


do, 
him 


Se eT ere a = ie is recorded by 
It is recorded by Muslim. Another tradition in the same meaning is reco 
Abū Dawid. Al-Zayla’i, vol. 2, 245-46. 


, è la'l vol 
*This tradition has preceded in the topic of gadā for lost prayers. See al-Zay: 
2, 164. 


Our'ān 2:239 


Chapter 28 


Funerals (Janā'iz) 


When a person is close to death, he is to be made to lie on his right side 
facing the giblak on the analogy of how he is placed in the grave, as he is 
about to depart. The preferred view in our lands’ is that he is to be made 
to lie on his back as that makes it easy for the passing away of the spirit. 
The first, however, is the sunnah. He is to be prompted to pronounce 
the shahadah twice, due to the words of the Prophet (God bless him and 
grant him peace), “Prompt your dead to pronounce the shahadah, lā ilaha 
illa ‘lah. The meaning here is: those near death. 

When he dies, his jaw is to be tied and his eyes are to be closed. This 


isthe inherited practice, it makes him look decent, and is to be done for 
this purpose. 


28.1 BATHING THE DECEASED 


When they decide to bathe him,‘ they are to place him on a cot so that 


the water can flow down through it, and they should place a piece of 
cloth over his private parts for meeting the obligation of covering, It is 
sufficient here to cover the genitals (‘awrah ghalizah) alone. This is the 


SS ma du i 
„That is; Mā Warā' al-Nahr (Transoxiana), 
idee we kis; he did not find a tradition to support this, but it is clase to a 
eis tāsi y al-Bukhārī and Muslim. Al-Zayla‘y, vol. 2, 249. 
ont Abd Sajā aoe several Companions (God be pleased with them). The version 
pilitions except bat ki be pleased with him) is recorded by the sound com- 
pleased with kiem) & ari. Another version is recorded from Abū Hurayrah (God be 


M i f A ās 
The words use y Muslim. Al-Zayla‘i, vol. 2, 253. 


ki used are “Wash him.” 
san obligation under all circumstances, 
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sound view based on ease, His (other) clothes are to be taken off so as to 
enable cleansing. He is to be subjected to minor ablution (wudū') extina 
ing gargling and the drawing of water into the nostrils ( madma dah ana 
istinshāg), because ablution is a sunnah for bathing, except that it is dif. 
ficult to extract the water out of him, therefore, the two (madmadah an d 
istinshāq) are given up. Thereafter, they are to pour water over him in the 
same way as done when alive. 

Incense is to be burned under the cot an odd number of times itiso: 
far as this involves respect for the deceased. An odd number is specified 
due to the words of the Prophet, "God is witr and loves the witr (odd 
number)" 

The water used is boiled with sidr (Christ’s thorn, lotus) or with salt- 
wort (ushnan) to enhance cleansing. If this is not done, then, it should 
be done with pure water so as to attain the prime objective (of cleansing), 

His head and beard are to be washed with marshmallow’ so that they 
become very clean. 

Thereafter, the deceased is made to lie on the left side and is bathed 
with water and sidr ensuring that the water reaches the parts in contact 
with the cot. He is then to be turned on his right side and bathed ensur- 
ing that the water reaches the parts in contact with the cot. The reason is 
that the sunnah is to begin with the right.* He is then made to sit with the 
person bathing him making him recline against him, and he is to rub his 
stomach lightly, in order to prevent the soiling of the shroud. If some- 
thing comes out, it is to be washed away. The bath, however, is not to 
be repeated nor is the ablution. The reason is that bathing is ascertained 
from the texts and this has been done once. His body is then to be dried 
with a cloth so as not to wet the shroud, He, that is the deceased, is then 
to be placed in his shrouds with the application of balm on his head and 
beard and camphor on his forehead (the part with which he performs 


tlt is related from a number of Companions (God be pleased with them). One ka 
sion from Abū Hurayrah (God be pleased with him) is recorded by al-Bukhārī 
Muslim. Al-Zayla'ī, vol, 2, 255. 

If these views are not based upon traditions, then, it should 
that attain effective cleanliness, has been 


: , ich 
"There is a tradition from 'Ā'ishah (God be pleased poe pe seni 


be possible to use things 


recorded by the sound compilations. It has preceded under t 
Al-Zayla‘, vol. 1, 341; vol. 2, 257. 
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stration) ihe karta p tā t the application of perfume is a sunnah 
and the limbs used in prostration deserve this more due to their ears 
The hais ane peers ee the deceased are not to be combed nor are 
the nails snd hair = be clipped, due to the words of ‘A’ishah (God be 
jssed with her), Why do you stretch the forelock of your deceased?” 
The reason is that these things are for adornment and the deceased is 
pow free of them- Bn the case of the living it amounts to cleansing for 
removing the accumulation of filth under them, in which case it is similar 
ty circumcision. 


28.2 THE SHROUD 


The sunnah is to enshroud a man in three cloths: the wrapper (izār), 
the top covering (gamīs) and the outer wrapper (lifāfah), on the basis 
of the report that the Prophet (God bless him and grant him peace) was 
enshrouded in three white cloths from Sahuliyyah.’ The reason is that 
this is what a man usually wears during his life, therefore, he should do so 
after his death too. If they restrict this to two cloths, it is valid, and these 
two cloths will be the loin cloth and the wrapper. This is the shroud of 
sufficiency due to the statement of Aba Bakr (God be pleased with him): 
“Wash these two cloths of mine and enshroud me in them” The reason 
is that this is the minimum dress of the living. The izār is from the head 
to the feet, and so is the lifafah, while the qamis extends from the base of 
the neck up to the feet. 

__ When they intend to wrap the shroud, they are to begin with his left 
side, Wrapping around it, and then around his right side, as is done in 
ua of the living. The way to lay out the cloths is to first spread the 
kd iris then to spread the izār over it. The qamis is then to be put 
tai e oe and he is to be laid out on the izār. Thereafter, the izar 
K Pped around him from the left side followed by the right side. The 

me is thereafter done with the lifafah. 
dies fear that the shroud will loosen up, away from his body, they 
€t with a strip of cloth, so as to prevent uncovering, 


“It is f 
her) AL recorded by all the six sound compilations from ‘A’ishah (God be pleased with 
i Al-Zayla't, vol, 2, 260, 


tis recorded 


Zaylatī y Imam Ahmad ibn Hanbal (God bless him) in Kitab al-Zuhd, Al- 


ai, vol, 2, 262 


, 


Al-Hidayah Book I; Payg 
šī am LĒNI 


| 


A woman is wrapped ina shroud of five cloths: dir‘ (chemise), ia 
), khimar (veil), lifafah (outer wrapper), and a Piece 

(inner wrapper her breasts. This 15 based on the tradition of U of 
Ci Ee a pantie (God bless him and grant him peace) a 
fe ashe who bathed his pee oe ™ ‘The reason fe that 
she moves around 10 these during her life, 4) also after her death. There. 
after, this is the elaboration of her shroud according to the sunnah, If they 
restrict themselves to three cloths, it is valid. These are two cloths ang A 
veil, and this is the shroud of sufficiency. 

Less than this is disapproved. In the case of a man, it is disapprove d 
to limit the shroud to one cloth, except in the case of necessity, The e 
son is that Mus'ab ibn ‘Umayr, when he became a shahid, was Wrapped 
ina single cloth. This is the shroud of necessity, i 

A woman is to be made to wear the dir' (chemise) first, Her hair is 
then to be placed in two plaits upon her chest over the chemise, The veil 
is placed over these, followed by the izar under the lifafah, 

He said: The shrouds are to be treated, an odd number of times, 
with incense before placing the deceased in them. The reason is that the 
Prophet (God bless him and grant him peace) directed that the shroud 
of his daughter be treated with incense an odd number of times. Treat- 
ing with incense means applying perfume. When they are free from the 
wrapping of the shroud, they are to pray over the deceased as that is a 
definitive obligation (farīdah). 


28.3 PRAYER OVER THE DECEASED 


The highest priority for praying over the deceased belongs to the sultan, 
if he is present. The reason is that he is given precedence to avoid degrad- 
ing him. If he is not present, then the gādī is to pray over the deceased, 
for he is the possessor of authority (in that jurisdiction after the sultan), 
If the gādī is not present either, then it is recommended that the imām 
of the locality be given precedence, because the deceased accepted his 
imamah during his lifetime. A.S 
Thereafter, the wali is to be given precedence, and the awliya’ receive 
precedence in the order mentioned for marriage (nikah). If a person 


With do Sos. chee Pode i t chain 
"lt is gharīb with this chain, however, Abū Dāwūd has recorded a differen 
giving the same meaning. Al-Zayla‘i, vol. 2, 263. 
“It is recorded in the sound compilations. Al-Zayla‘i, vol. 2, 264. 
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than the wali and the sultan pray over the deceased, the wali has 
other vi repeat the prayer that is, if he wishes, due to the fact men- 
ihe right usabout the right of the awliya’. 

tē wali has prayed (over the deceased), no one else has the right 


A ray (over the deceased), The reason is that the obliga- 
fer this to PES? db havin denc i 
"kas been performed by one having precedence, and supererogatory 
non over the deceased is not lawful, It is for this reason that we see 
he people relinquished prayer over the graye of the Prophet (God 
ic him and grant him peace) even though he is still in the same state 
in which he was placed there. 

ifthe deceased has been buried without prayer over him, the prayer 
is offered over his grave. The basis is that the Prophet (God bless him 
and grant him peace) prayed over the grave of a woman from the Ansar." 
The prayer is to be offered (over the grave) before decay sets in. The 
acknowledged method of knowing this is predominant conviction. This 
isthe sound view due to difference in state, time and place. 

The prayer is offered by pronouncing a takbir followed by praise of 
God. This is followed by a takbir after which prayers and blessings are 
to be read for the Prophet (God bless him and grant him peace). There- 
after, a takbir is pronounced followed by supplications for himself, for 
the deceased and for the Muslims in general. After this a fourth takbir 
is pronounced and the salutation is made. The basis is that the Prophet 
(God bless him and grant him peace) pronounced four takbirs in the last 
prayer he offered (at a funeral), This abrogates the precedents before it, 

If the imām pronounces five takbīrs, the follower is not to do like- 
g ee Zufar (God bless him) disagreeing. The reason is that it stands 
mde a on the basis of what we have related. The follower is to wait 
vie si of the imam in one narration, and this is the preferred 
Babe oe a a supplications is essentially the seeking of forgiveness 
ted ye e ‘i the beginning is to be made with glorification, fol- 
Heat, pi essings and supplications according to the sunnah," 

Orgiveness for a minor, rather he is to say: O Lord, grant 


'M preced , 
ence and make him a means of recompense and blessings for 


"i s 
"U is ide Ibn Hibban in his Sahih. Al-Zayla'ī, vol. 2, 265. 
sion from thn Abbas, a number of Companions (God be pleased with them). One ver- 


Yal-Hakim, al-B oe be pleased with both) has been recorded with different chains 
“Itis recorded by aqi and others. Al-Zayla‘i, vol. 2, 267, 


by Abū Dāwūd and al-Nasā'ī. Al-Zayla'ī, vol. 2, 272. 
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ec 
rce ofr 
and let him bea «1 ronounced a takbir or two 
ši ation is accept m has p ; 


imā th = 
mend ` ~ ing after theim imam pronounces the next takļī, 
A person R aj takbīr tīk to Abū Hanīfah and Muhammag 


ing, and the per 


ain that each ta i e has : 
ent begin with ARKA ).° Ifa person is present from the start, 
¢ ; a 

im the earlier p 
found in the 


Fe ari imam, he is not to wait for the 
unced the takbir with thei kotēti tk 
but has not prono ment, for he is like a pers yer 
= by agree ’ 
next takbīr, : 
(on time). on who prays over ā man x eae A to stand 
beste S HEN that is the location of t ega ve and 
in front of the okt of faith shines. Standing pne Raa et 
it is in a ae jue to his faith. According to the head and th 
that intgrosssi” af man, he is to stand in front o the tā pa in ; € 
him) in the case tte ietu stand to front of the middle. T e Er tie 
rakts ETA ased with him) did so saying that it = a ete 7 We 
Anas (God be ple terpretation is that the body of the n= ae 
would say: be ‘dh a sheet over the bier), therefore, he stood between 
was not covere 
the people. their riding ani- 
a aha: er the deceased while mounted (on gani 
If they pray ov lid on the basis of an analogy, because the Prayers 
mals) their prayer 1s va E According to istihsan, their prayer is not es 
essentially a supplicatio ne aspect due to the existence of the cae 
because it is salat from or itis not proper to neglect this prayer with- 
Thus, as a rule of precaution, 1 
use. sēd. 
pak sk ting permission for prayer over the deces * 
eed KORN Sāks ing is the right of the wali, and he 
ihe pais Fe Hat pees pee Oe itka recedence to another. In some 
ossesses its nullification by granting p. in making a call for the 
P sate: ik there is no harm in m 
manuscripts, it is stated that the 


2 m the 
——— SS tradition with 
"It has been related with a complete chain oats : SE 
complete chain has been recorded by Abū Dawud. 3 «ki Al-Zaylaf, vol 2274 
“It is recorded by Abū Dawid, al-Tirmidhi and Ibn Majah. 
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(adkān), that 1s, notification of commence 
nt information by one to others that they m 
ing 


c pē* rayer over the deceased is not to be held within the c 
. ķi a un due to the words of the Prophet (God bless him and grant 
non ce), “A person who prays over the deceased within the mosque 
EAA The reason is that the mosque is erected for the 
ake of the prescribed obligatory Prayers, and it also entails the soil- 
cae ay mosque. There is, however, disagreement among the jurists 
ae 'ikh, God bless them), when the Prayer is held outside (the com- 
If a child cried after birth (and then died), it is to be given a name, 
a bath, and is to be prayed over, due to the words of the Prophet (God 
bless him and grant him peace), “When the child cries after birth, it is to 
be prayed over, but it is not to be Prayed over if it does not cry.'? The 
basis is that crying is an evidence of life, which realises for it the right to 
avail of the sunnah for the deceased. 

If the child does not cry (at birth and dies), 
piece of cloth, as a mark of respect for a human 
prayed over, due to what we have related. It is to 
to texts other than the Zahir al-Riwayah, and t 

If a minor is made captive along with one 


ents and dies, he is not to be prayed over, as he takes the rule applied 


to the parents, unless he acknowledges conversion to Islam while pos- 


sessing mental maturity, His acceptance of Islam is valid on the basis of 
istihsān. And, if one of 


his parents accepts Islam, he will take the rule of 
the best of his parents with respect to din, If no parent is made captive 
with him, he is to be Prayed over, as in this case he will take the rule of 
the dar, in which he is, thus, the legal status of Islam will be assigned to 
him as in the case of the foundling. 
_ Ifan unbeliever dies and he has a Muslim wali, 
ım, put him in a shroud and bu 
with him) was ordered to do, 


ment, which is the giv- 
ay come and make their 


ongrega- 


it is to be wrapped in a 
being, but it is not to be 
be given a bath according 
hat is the selected view. 

of his (non-Muslim) par- 


such walī is to bathe 
ry him. This is what ‘Ali (God be Pleased 


in the case of his father Abū Tālib.** He is, 
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i an i dress and is to b 
shed like the washing of an impure ? 
however, to be aae 27 be dug without observing the sunnah about 
wrapped A Ha Feini of a lateral niche in the grave, The body is 
the shroud an 


ing to the sunnah) 
. = t placed (according f 
st into this pit and no 
then to be cast in 


28.4 CARRYING OF THE BIER 


is cot, they are to hold it from its four 
Veā eed ait we on o 
posts. This is kt respect and prevention from falling. Al-Shafi i (God 
of a group, an t the sunnah is that two persons are to bear it with the 
bless him) ss: me it on the base of his neck and the one behind on the 
one in front sgn The basis is that the bier of Sa'd ibn Mu‘adh (God 
are peri s $ him) was borne like this. We would say that this was due 
5 the rush of the angels bearing him.” 


. . è - 7 ; 


+ 223 
id, “ ing. 
was asked about it, he said, "At a pace less than running 


i it is di d that they sit down 
reach his grave, it is disapprove 
bef ara Rē) is lowered from the necks of men. The ta ae 
rād be the need of cooperation (help), and standing up make 
sible. 


He said: The manner of bearing (the bier) is to pra ae 
one’s right shoulder! followed by the hind part on re a eke 
the front is to be placed on the left followed by the in - AKTA 
In this there is preference for commencing with the right, 
done by taking turns. 


. ds R y 6. 

*]t is recorded by Ibn Mājah in his Sunan. Al-Zayla i, vol 2 28 "ded that the people 

=] is recorded in al-Tabagāt by Ibn Sa'd. In one version itis js eae have nit i 
said, “O Messenger of God, Sa'd was a strongly build person, ce) replied, "I saw the 
anyone lighter than hirn.” He (God bless him and grant him pea ; 

ls bearing him.” Al-Zaylaī, vol. 2, 287. arī “ad (God be please 

ju is seconde by Abū Dāwūd and al-Tirmidhi from Ibn Mas ūd ( 
with him), Al-Žayla'ī, vol. 2, 289. 


pook II; PRAYER Al-Hidayah -337 


28.5 BURIAL 


The grave is to be dug with a lateral niche (lahd), 
het (God bless him and grant him peace) 
R the chasm is for others.” 
dj nē body of the deceased is to be inserted i 
direction of the giblah with al-Shāfi'ī (God bless 
‘ew, the body is to be pulled in from the feet 

K ort that the Prophet (God bless him and gra 
ga grave like this. We maintain that the sid 
PATR itis recommended to insert the bod 
ther, reports about the placi ng of the body of t 
and grant him peace) conflict.” 

When the body is placed in the niche, 
In the name of God and according to th 
God. This is what the Messenger of God 
peace) said when he lowered Abii Dujan 
his grave.” 


The face is turned towards the giblak. This was ordered by the Mes- 
senger of God (God bless him and grant him peace). The knot of the 
shroud is opened, as the shroud is now secure from opening up. Mud 
bricks are then placed over the niche opening, because mud was used 
for the grave of the Prophet (God bless him and grant him peace), The 


grave of a woman is to be curtained with a winding sheet till mud has 
been placed over the niche, however, 


a curtain is not to be placed over 
the grave of a man. The reason is th 


at the state of women is to be in a 
covering whereas that of men is to be uncovered. 


due to the words of the 
, “The lateral niche is for 


nto the grave from the 
him) disagreeing. In his 
of the grave, due to the 
nt him peace) was placed 
e of the giblah is revered, 
y from this direction, Fur- 
he Prophet (God bless him 


the person placing it is to say: 
e religion of the Messenger of 
(God bless him and grant him 
ah (God be pleased with him) in 


“Itis related from several Companions (God be pleased with them). One version is 
from Ibn ‘Abbas (God be pleased with both) and it has been recorded by the compilers 
of the four Suran, Al-Zayla'ī, vol, 2, 296. 
"See al-Zayla‘, vol, 2, 298-99, 
*AI-Zaylaī says that this is how the text is here and in al-Mabsut, 
ause the Companion mentioned died after the Prophet's time, during the khilafah 
of Abū Bakr (God be Pleased with him). This is how it has been transmitted in some 
lane are, however, traditions that support the rule stated by the Author. 
"Zayla'ī, vol, 2, 300—301. 


but it is not correct, 


er, a tradition recorded by Abū D 
ol. 2, 302, 


Muslim in his Sahih. Al-Zayla‘i, vol. 2, 303. 


āwūd and al-Nasā'ī lends sup- 
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r the grave) is disapproved as these 
ks šās pes bē the rita is z ge Of decay, 
take the rule of C tea of fire on bricks, tikts 4 d 'Sapproved 
Thereafter, there is t is no harm in using canes. It A ate i al-Jāmi' 
as a bad omen. T crenata is to use mud pa ecause g 
al-Saghīr that the rec sed on the grave of the prepacte : a him and 
bundle of canes aes wi grave is then filled with earth. : wr aped like 
grant him peace), ttened, that is, not shaped like a cube, ecause the 
a hump and ene and grant him peace) proscribed the giving of 

Prophet (Go 


raves. The persons who saw his grave reported that it 
a to g - 
cubical shapes 


was hump shaped.” 


ai , 303-304. 
»ltis recorded by Ibn Abi Shaybah. Al-Zayla i, ss a cen biol (Gò 
"The first part is reported by Muhammad ibn al-E At by traditions, one O 
in his Kitab al-Āthār, while the second part is aici 3 
recorded by al-Bukhari in his Sahih. Al-Zayla‘t, vol. 2, 304. 


d bless him) 
f which i$ 


Chapter 29 


The Shahīd (Martyr) 


The shahid is the person who has been kill 
found in a battle with marks (of the battle) 
unjustly by the Muslims and no diyah (bl 
killing.' He is to be placed in a shroud, pra 
bath.” As this person falls within the meani 
The Prophet (God bless him and grant h 
“Wrap them up with their wounds and bloo 
person who is killed unjustly with a sharp 
is a major, and no financial compensation 
within the meaning of those shuhadā' and i 
The meaning of “mark” is wounds as these 
Likewise, the flowing of blood from a loca 
eye and so on, Al-Shāfi'ī (God bless him) 
Prayer, saying that the sword d 
no need of intercession ( 
over the deceased is held 
this more. A person who i 
like a prophet or a minor. 


ed by the polytheists, or is 
on him, or has been killed 
ood money) is due on his 
yed over, but is not given a 
ng of the shuhada’ of Uhud. 
im peace) said about them, 
dand do not bathe them” A 
Weapon, is in a state of Purity, 
is awarded for his killing, falls 
s to be assigned the same rule.4 
are an evidence of being slain. 
tion that is not usual, like the 
differs with us with respect to 
oes away with all sins, therefore, he is in 
for which Prayer is prescribed). We say: Prayer 
to express his dignity, and the shahid deserves 
S free of sins is not devoid ofa need for prayer, 


„This is to exclude cases of shibh al-‘amd and khata’ in which diyah is due. Thus, the 
Victim in cases of gisās or sulh is a shahid and so is the son killed by his father. 
"In cases of homicide, it may not be possible to wait for the 
determine Whether it is or is nota case where diyah will be paid. 
‘lt is gharib, however, there are traditions about relinquishing the bathing of the 
shuhada’, Amon 


, 8 these are those recorded by al-Bukhan in his Sahih as well as by the 
compilers of the four Sunan. Al- 
‘See the prey 


ious note. 


decision of the case to 


Zayla‘i, vol. 2, 307. 
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has been slain by the enemy Or rebels or brigands 
ument of slaying, is not to be bathed, because the 
all slain with swords or weapons.’ 
or impurity (junub) becomes a shahig 
he is to be bathed, according to Abu Hanifah (God bless him). The tva 
jurists say that he is not to be bathed, because what was obligatory due 
to major impurity (first bath) stands extinguished with death. The sec- 
ond (bath) is not obligatory in the case of shahādah. Abū Hanifah (God 
bless him) reasons that shahadah prevents the obligation of bathing, but 
does not remove the earlier obligation, therefore, it cannot remove the 
effect of janabah. According to the sound view, when Hanzalah became a 
shahīd in a state of impurity, he was bathed by the angels.* This disagree- 
ment affects the menstruating woman and one with postnatal bleeding 
when they acquire purification. Likewise, prior to the cessation of blood 
according to the sound narration. The same disagreement governs the 
case of a minor. The two jurists maintain that the minor is entitled to 
this honour. He ( Abu Hanifah) maintains that the sword removed the 
need for bathing from the shuhada’ of Ubud due to its cleansing attribute, 
however, the minor has no sins and is not included in their category. 

The blood of the shahid is not to be washed away from his body and 
his clothes are not to be taken off, on the basis of what we have related. 
His leather jacket, cotton lining, helmet, weapons and boots are to be 
taken off, as these are nol part of a shroud. They can add or decrease 
what they like for the completion of the shroud. 

A person whose death is delayed (irtithath) is to be bathed. He is 
a person who has become worn out for the rule of shahadah by avail- 
ing of the facilities of life. The reason is that the effect of injustice has 
been lightened, and he is no longer in the category of the shuhada’ of 
Uhud. Irtithath is eating, drinking, sleeping and taking medicines or 
being transferred alive from the battlefield. The reason is that he has 
availed of some facilities of life. The shuhada’ of Uhud, on the other hand, 
died thirsty even though water was being circulated among them.’ They 
did not accept it for fear that they would lose the (honour of) shahadah. 


A person who 
whatever the instr 
shuhada’ of Uhud were not 


Ifa person in 4 state of maj 


C se SS eS 

5Some were killed with stones and sticks, būt the directive was gener al forall 

6lt is related from several Companions (God be pleased with them), One version 
from Ibn Zubayr (God be pleased with him) is recorded by Ibn Hibban and al-Hakim 
Al-Zayla'ī, vol. 2, 315-16. 

7It is recorded by al-Bayhaqi, vol. 2, 318. 
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They were removed from the battlefie 
a fleeting moment: If a person is covered a aoh enjoy rest even for 
the status of irtithāth, due to what we haye at ihe or a tent, he gets 
iemet he ine fo pepe by and dari 
period he is in possession of his reasoning facul rel and during this 
The reason 15 that this prayer has become a debt i he is a murtathth. 
governed by the rule of the living, He said that this sa him, and he is 
vūsuf (God bless him). If he makes a bequest with narrated from Abū 
the hereafter, it amounts to irtithath according to Aba pect to matters of 
him) as it is the availing of facilities. According to M ū Yūsuf (God bless 
him) it is not, for this pertains to the rules ac Sega (God bless 
A person who is found slain within the city vi beb 
gation in this PRE gasamah and diyah and these i ESA eee 
injustice. Unless it is found that he was unjust kā 3 the effect of 
weapon, ‘the reason 1s that the obligation is shat oF AKA a sharp 
which isa punishment and the murderer will evidentl lation (ģisās), 
of it either in this world or in the hereafter, Accordi y not be absolved 
Muhammad (God bless them), the weapon may b Ing to Abu Yūsuf and 
like ts sword. This will be known under the to ELSE tā is swift 
be naiean a ae for a hadd offence or by aie sree 
the righ prayed over, because he has expended his li ante 
ght of one who had a claim agai K s life to maintain 
expended their lives to sati gainst him. The shuhada’ of Uhud 
hecannob be ssšārī isfy the wishes of God, the Exalted, th J 
If a person nae HN is eee 
o is one of the rebels or brigands is killed, he is not to 


be prayed over. The basis i 
` asis is that ‘Al 
pray over the rebels.’ is that “Ali (God be pleased with him) did not 


‘It is chara 
sharīb. Ibn Sa‘d has mentioned the incident 


vol, 2, 319. but there is nothing about prayer 


Chapter 3° 


prayers Inside the Ka bah 


Prayer inside the Ka'bah, whether a definitive obligation or supereroga- 
tory, 1s permitted with al-Shāfi 1 (God bless him) disagreeing about both, 
and Mālik (God bless him) disagreeing with respect to the definitive obli- 
gation (fard). (Our reliance is on the report) that “the Prophet (God bless 
him and grant him peace) prayed inside the Ka‘bah on the Day of the 
Conquest of Mecca.” Further, it is prayer that gathers within it the con- 
ditions of prayer due to the existence of the facing of the giblah, because 
facing the entire Ka'bah is not a condition. 

If the imam leads a group in prayer inside it and some of them turn 
their back towards the back of the imam, it is valid, as they are facing the 
giblah and do not consider the imam to be making a mistake as distin- 
guished from the case of determining the direction of the giblah. If some 
among them turn their backs to the face of the imam, their prayer is not 
valid due to their taking precedence over their imam. 

When the imam leads the prayer in al-Masjid al-Haram and the peo- 
ple gather in a circle around the Ka‘bah praying with the imam, then the 
prayer of those who are closer to the Ka‘bah than the imam is valid as 
long as they are not on the side of the imam, because standing ahead of 
or behind the imam is relevant when the side is the same. 

The prayer of a person on the roof of the Ka'bah is valid,’ with al- 
Shāfi'ī (God bless him) disagreeing. The reason is that the Ka‘bah is the 
area surrounding it up into the sky, in our view and not the structure as 


__'Itisrecorded by al-Bukhari from Malik from Nāfi‘ from Ibn ‘Umar (God be pleased 
with them). Al-Zayla'ī, vol. 2, 319. 
"It is recorded by al-Tirmidhī from Ibn ‘Umar (God be pleased with both). Al- 
Žayla'ī, vol. 2, 323. 
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that changes. Do you not see that if a person prays over the m 
of Abū Qays, it is valid though there is no building in front of h 
however, considered disapproved insofar as there is the relinguis 
respect for it. There is a proscription about it reported from th 
(God bless him and grant him peace). 
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Sec. 1: The Amount of the Obligation and its Time 


chapter 31 


the Obligation of Zakat 


Zakātis obligatory’ for each free, sane and major Muslim wh 
he nisāb (minimum scale) through complete ownership an 
passed over such ownership. The obligation is based u 
the Exalted, "Pay the zakāt) and the words of the Pr 
him and grant him peace), “Pay zakāt on yo 


en he owns? 
d a year has 
pon the words of 
ophet (God bless 


eae | ur wealth”*Ž Further, there is 
the consensus (ijmā') of the ummah (on such obligation)> The meaning 


ofwājib (obligation) here is the definitive obligation (fard), as there is no 
doubt about it.” 


Freedom is stipulated as a condition, because perfect ownership can 
only arise through it.’ Sanity and majority (bulūgh) are stipulated for rea- 
sons we will mention. Islam is stipulated as a condition, because zakāt is 


"He uses the term wajibah here, however, he means fard or definitive obligation as he 
mentions a few lines below. The obligation itself is proved by qat“ (definitive) evidences, 
but the detailed amounts are established by individual narations (ahad). 

"This means exclusive control over it and the right to undertake transactions in it. 

3Qur’an 2:277. This verse is mujmal with respect to the amounts, that is, it does not 
provide any details. The bayan or elaboration comes from the traditions. 

‘It is recorded by al-Tirmidhi. He called it hasan sahth. It is also recorded by Ibn 
Hibbān. Al-Zayla'ī, vol. 2, 327. Another version is recorded by al-Tabarani. Al-‘Ayni, vol. 
3, 290. 3 

"That is, in the earliest stages as war was waged to recover It. 

“That is, its proof is based upon definitive evidences. lave cannot own wealth 
| 7Freedom is stipulated for the obligation of zakāt, because a slave c 
in the true sense. 


3 = E = < 
Zakāt is not imposed on a minor. 
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an act of worship and such worship cannot be broug} 
liever.? It is essential to own the amount of the g; eet 
1 


because the Prophet (God bless him and grant > (minimum e 
the cause for payment through it.” It js essential thar ts ka 
Over It, as it is the necessary duration through dā the ha l Year) 
the wealth. The shar‘ (texts)! determined it to Ree &rowth emer a 
words of the Prophet (God bless him and grant hj mma ig ds 
zakāt on wealth until the hawl has passed over ie Thee “There j 
enables growth due to the different seasons included ah that i 
usually vary during them. The rule, therefore, revolve he oe the rate 
Thereafter, it is said that the obligation arises Naas 5 
passage of a year), because that is the requirement of t} sā iig 
mand." It is also said that the obligation is delayed as bi : ire |; 
the Person) is the time allocated for its performance, so i ca i a 
be liable after the destruction (consumption) of the nisib "Sake a: 
ee (about prompt payment), a 
dere is no liability fi A i i 
Al-Shāfi'ī (God bless him) paki Sree te ae 
and its obligation will be 


recs saying that it is 
treated like all other financi 


Person, 
a financial penalty 
al burdens such as 

“In Western law a corpor 
scholors who 
such corporat 


ation is not obliged to per igi i i 
A PEA DE tong 8 wi: erform religious duties. Muslim 
eee se Hctitious personalities also attempt to impase zakāt on 
rā aA tēli Views are quite confused and confusing, 

i : ' m “Kal on anything that is less than this minimum, 

„supported by the tradition of Abu Sad al-Khudri (C 
which is recorded by al-Buklārī and i ; ' 

re åri anc Muslim, Al-Zayl 

: e Aut i uses the term shar! either in the 
Application o J ; i j i 
‘l plic the term, and at other times he us 

Jurān and the Sunnah, 

"I is transmitted from se 
ons are recorded by Abt p 
vol, 3, 23, 

The Author js referring to 
tr 

Me absolute command requires Immediate compli 
One school, Another school may nay: "The ql «ti 
Atkas i H © absolute 
Pliance” These rules apply to obligations for which (iet i í i 
is more than the time required (or Balati Ci the time available for performance 
| : Hince, for exi i ; 
R s aka fiaik ne an efor example, forthe sihr prayer, Ifa 
£ j Ng il hi ori 
lie to perform four raktalu becnune ih ae hi Matted, Iv he to curtail his prayer or is 
rane due when he was a resident, fol- 


lowlny the rule ot | 

; mn 

ķ H af J] velinte compliance, The hate fy j 

alone, and the actual discussion may be com) mentioned by wily of Illustration 
Cx, 


"On the basii of the condi ons of bultigh and want 
` in Yy 


iod be pleased with him), 
AT, vol, 2, 328; al-"Aynī, vol, 3, 292, 
sense of the law, which is the usual 
es it in meaning of the texts of the 


veral Companions (¢ 


La 10d be pleased with them The ver- 
āwūd and al-f) : 


aot z r a ī 
Ar qutt, Al-Zayla'ī, vol, 2, 324-29; al-‘Ayni, 
a ga‘ wh T 

a gāidah uzūlivpal here, Phe rule may be stated thus: 
ance, "This may be the position of 
command requires delayed com- 
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fwives.® It, therefore, resembles ‘ushr and kharaj.” We 
þema ‘tis an act of worship and cannot be performed without 
t in that 1t as to realise the meaning of test (of obedience) and 
ikhtty ar) ae no volition due to the lack of the rational fac- 
ace ‘ty. This is distinguished from kharāj, because that is 
tal anes the land. Likewise, the predominant meaning in 
- of a (financial) burden with the meaning of worship 


jntenance © 


/men 
a burden IMP - 
«shr is also fhe 


4 ndar in it. è ārā 
pare KURĀ person recovers for part of the year, the imposition of 
If the 


P the same legal status as his recovering for part of the month 
aah ith respect to fasting.'* According to Abū Yusuf (God bless 
eee a art of the hawl will be taken into account (for his state) 
as ka salā i distinction between permanent and temporary insan- 
ae) paed from Abū Hanifah (God bless him) that if he attains 
te a state of insanity and then recovers, the hawl will be reckoned 
from the time of recovery having the same status as the minor when he 

ins puberty. 
ee is ši obligation of zakāt on the mukatab slave for i is notan 
owner in all respects due to the existence of a negating factor, which is 
slavery, and it is for this reason that he does not possess the legal capacity 
to set free his slave. a 

Ifa person has a debt” that covers his entire wealth, there is no ol 7 
gation of zakāt on him. Al-Shāfi'ī (God bless him) said that it is impose 
due to the realisation of the cause, which is the ownership of the com- 
plete nisāb.”* We maintain that the wealth stands engaged through his 
primary need (of repayment to the creditor) and is, therefore, deemed to 


"Unlike the Hanafis, who consider i igi as financial duty with the 
"Unlike the Hanafis, who consider it a religious as well as financial du y me 
who attempt to impose zakat on corp 
āfi'īs maintain that the 
other financial 


clement of religion being predominant. Those a : 
rations may be doing so on the basis of the Shafi‘ Opinion. These Stee 
eause is mal, and minority and insanity do not affect this cause, because 
burdens, like the maintenance of wives, are placed on these persons. If 
"Which are duties imposed on the produce of land and the lang ee Auch 
That init ty piovaediu proportion to the period, whether less or A 
he regained sanity, This is so if he posesses the nisāb. 
"For which reason the condition of freedom was impose 
Arising (rom gard, credit sale and so on. she 
"The arguement is that he owns his wealth that exceeds t x 
the cause, Debt, on the other hand, is not related to the wealth, 
the debtor; it does not affect the wealth or the nisāb, 


d for the obligation of zakat. 


nisāb, thus, completing 
but to the dhimmah of 


Al-Hidayah Bo 
> OK Ili; 
ue l Poog “Oty 


ke water for quenching thirst (for th 


‘ , £ e rul 
s required to provide services and Cofi 


aa 
Meet Profession 


be non-existent li 
mum) and clothe 


commitments.” 
If his wealth is in excess of his debt, the surplus is to he subj 


zakat if it reaches the level of the nisab due toits being free ofhise ta 
need. The meaning of debt here is one that is claimed by other Ssentiaj 
so that a debt created through a vow (nadhr) and expiation (ka flava 
not prevent the imposition of zakat. A debt created by virtye Of acer ) do 
zakāt payments does prevent the completion of the nisab, bišu kr 
are deducted from the nisāb. Likewise, when the nisāb stands iit Se 
(destroyed). Zufar (God bless him) disagrees on both issues. Abū ae 
(God bless him) disagrees on the second issue,” according to the a 
cation from him, maintaining that there is a claimnant for such i brī 
and this is the imam as in the case of pasturing animals (sawa’jm) ang in 
deputy in the case of commercial wealth, while the owners themselves are 
his deputies. 

There is no zakat on residential houses, personal clothing, house. 
hold assets, riding animals, slaves for personal service and weapons kept 
for use.* As they are employed for meeting primary needs, and they do 
not grow either. The same reasoning applies to books of those who spe- 
cialise in that field and professional tools, on the basis of what we have 


said. 
Ifa person has a claim for a debt upon another, who disputes this for 


some years, but then he adduces evidence for it, he is not to pay zakat for 
the past (disputed years). The meaning is that evidence becomes avail- 
able to him, like the debtor acknowledging it before people. This is the 
issue of absent wealth (dimār—bad debts).* Zufar and al-Shāfrī (God 
bless them) disagree on this issue. Included in this issue is lost weh 
the runaway slave, the stray animal and usurped wealth, when he a 
not adduce evidence to claim them. Wealth that is lost at sea, buri 


ations through whatever wealth 


“The arguement is that he meets his needs and oblig stablished. 


he possesses. Thus, the wealth is encumbered and the cause is note 
"That is, destruction of the nisab. 
“Gems are included in this according to some wh 
There is no khums on them either as the Author states later. £ 
"Zakāt is not imposed on bad debts, that is, debts that cannot pe 4 pie 
lack of evidence, till admissible evidence becomes available, and once they 
a haw! has to pass over them. 


far trade 
en they are not meant tor tra 


covered üue 
recove 
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Be 
derness at a forgotten location, wealth acquired by the sultan, 
eee ation of sadagat al-fitr on account of the runaway, lost and 
ind the © + is governed by the same disagreement. The two jurists 
upductēd $ al-shāfi'ī) maintain that the cause of the obligation stands 
gufar an and the loss of possession does not interfere with the obliga- 
gst ie wealth of the traveller destitute in another land (ibn sabīl).** 
jonas > the saying of Alī (God be pleased with him) that there is 
We rely oft dimar (absent) wealth.” Further, the cause is (potentially) 
40 zakat ealth, and there is no growth without the ability to undertake 
growing ie it2® This person lacks the ability for undertaking trans- 


actions W 
him. Weal 
prd aoe in the land or in an orchard. If the debt is claimed from a 
francially well off person, who acknowledges it, or one who is in finan- 
cial straits, zakāt is imposed due to the possibility of accessing it either 
initially or through protracted means.” Likewise, if it is due from one 
who denies it when evidence is available against him or it is in the knowl- 
edge of the qadi, on the basis of what we said. If the debt is due from an 
insolvent person who acknowledges it, it is part of the nisab, according 
to Abū Hanifah (God bless him), because insolvency declared by the gādī 
is not valid in his view.” According to Muhammad (God bless him), it 
does not become part of the nisab, because insolvency is established bya 
declaration of taflīs. Abū Yūsuf (God bless him) sides with Muhammad 
(God bless him) with respect to the affirmation of insolvency, while he 


ne bey ar ews on the cause that is ownership of wealth. 
Ubud k taii Šall. to al-Zayla i, however, similar reports are recorded by Abū 
Balt ies z ibn Sallam and Imam Malik. These reports pertain to bad debts. Al- 
“Bad debts a . 
ilbist je a uj wealth under Islamic law, because interest (riba) is 
ered, are Sind vāku tē debts ofany kind. In other words, these debts, when recov- 
i According} bal ie any kind of return on them as such return will be treated as 
This debt digs et i are wealth that is not growing either actually or potentially. 
"This makes i guished from a bad debt. 
that when eyi € concept of a bad debt confusing, The statement of the rule shows 


dence that i ex 
di + at is admissible b i ‘ , 
nr and zakāt will palue T e becomes available, the debt will not be treated as 


cause wealth is soni 


Molvency, ething that comes and goes, while his dhimmah is sound after 


= nn BOOK Ith Poo, 
“Diy 

sides with Abū Hanīfah (God bless him) about the hukm of zak- 

preference to the interest of the poor (beneficiaries of zakāt) zakāt Biving 

If a person buys a slave girl for purposes of trade, but th 
his intention and allocates her to personal service, zakat lege changes 

Ay h ; ed f 

is annulled, due to the linking of the intention with ‘amal whi hi her 
giving up of trade, If he later forms the intention to transfer here ri 
she cannot be part of his trade until he sells her so that the ter 
fetches is subject to zakat. In this case, the intention is not linked rod e 
act as he has not begun trading (selling her) as yet, therefore, it ig S 
acknowledged. It is for this reason that a person on a journey becomesa 
resident by mere intention, whereas a resident does not become a tray: 
eller, except by commencing travel. 

If he buys something intending trade, it will be part of trade due to 
the linking of the intention with the act, as distinguished from wealth 
that he inherits and intends to use for trade, as there is no act on his part 
(as yet). If he comes to own it through gift, bequest, marriage, khul“ or 
settlement of a contract, and intends it for trade, it will be allocated to 
trade according to Abū Yūsuf (God bless him) due to its association with 
his act, but according to Muhammad (God bless him), it will not become 
part of trade as it is not linked to an act of trade. It is said that the views 
in the disagreement are the opposite. i 

The payment of zakāt is not permitted without an associated niyyah 
or the associated setting aside of the amount of the obligation. The A 
son is that zakāt is ‘ibadah, thus, niyyah is stipulated as a condition At 
it, The basis for this is association, except that payments can nse 
ous, therefore, the existence of the niyyah at the time of setting 35! = 
been deemed sufficient for facilitating it, just as niyyah precedes the € 
mencement of fast. , 

A person who gives away all his wealth by way of char! «ation, O" 
without the intention of paying zakāt, is absolved of its rs of this 
the basis of istihsan, The reason is that the obligation 15 P H arate) 
wealth, and is identified within it, thus, there is no need for (SeP 
identification. 


ty ( sadagah) 


Res are determined by intentions. 
That is, unless he makes a transaction in such wealth. 
“The meaning here is that the intention serves as a means of ascertā 
to be paid to the poor. In this case there is no need for ascertainment as 
is included in the entire amount, and the entire amount is being given '° 


V 
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art of the nisāb (as charity), the zakat of the paid amount 
if he pays according to Muhammad (God bless him). The reason is 
perti uishe tory zakat is spread out in each undivided part of the entire 
far the able ing to Abū Yūsuf (God bless him), it is not extinguished, 
wealth, Accor s i away remains undetermined (through association 


"the pa i RR 
pecaust sige the remaining continues to be the object of the obligation, 
šī iubea from the first case.” God knows what is correct, 
as disti 


“Wh 
ere q * = 
he entire wealth was given away as charity, 


ss 


chapter 32 


sadagah of Pasturing Animals 


32.1 IBIL (CAMELS) 


He (God be pleased with him) said: There is no sadaqah on camels that 
are less than five in number. When the number reaches five, where these 
are pasturing camels, and a year has passed over them, there is (a charge 
of) one goat, up to nine camels. When the number reaches ten, there is 
a charge of two goats for them up to fourteen. When they are fifteen, 
there are three goats up to nineteen. When they are twenty, there are 
four goats for them up to twenty-four. When they are twenty-five, there 
isa charge of one bint makhad, a she-camel that has entered the second 
year of its age, up to thirty-five, When their number is thirty-six, there 
isa charge of one bint labūn, a she-camel that has entered the third year 
ofits age, up to forty-five. When they are forty-six, there is a charge of 
one higgah, a she-camel that has entered the fourth year of its age, UP 
to sixty, When they are sixty-one, there is a charge of one jhada‘ah, a 
she-camel that has entered the fifth year of its age, up to ee 
en they are seventy-six, there are two bint labūns up to RA pašā 
Y are ninety-one, there is a charge of two higgahs up to 0 


AP, 
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of the Messenger of God (God bless him and grant him peace),' Th 
after, when the number exceeds one hundred and twenty, the obli “a 
is worked out afresh. Thus, there will be one goat for five sence es 
with two hiqgahs. For ten there will be two goats. For fifteen there wi 
be three goats. For twenty there will be four goats. For twenty-five the 
will be a bint makhad up to one hundred and fifty for which there will be 
three higgahs. The obligation will be renewed once again, thus, there will 
be one goat for five camels and two goats for ten. For fifteen there will be 
three goats and for twenty camels four, For twenty-five camels there will 
be one bint makhad. For thirty-six camels there will be one bint laban. 
When the number reaches one hundred and ninety-six, there is a charge 
of four hiqqahs up to two hundred. The obligation will then be renewed 
continuously as it was renewed for the fifty after one hundred and fifty.’ 
This is our view. Al-Shāfi ī (God bless him) said: When the camels are in 
excess of one hundred and twenty by one, there is a charge of three bint 
labiins, When they become one hundred and thirty, there is one hiqqah 
and two bint labūns. The calculation is then to be based upon forties and 
fifties. Thus, for every forty there is to be one bint labūn, and for each fifty 
there is to be one hiqgah, This is based upon the report that the Prophet 
(God bless him and grant him peace) caused to be written: When the 
camels are in excess of one hundred and twenty, then for each fifty camels 
there is one higgah, and for each forty there is a bint labūn without the 
stipulation of charging (goats) for what is less than these numbers? We 
rely on the report that the Prophet (God bless him and grant him peace) 
pi vii Written at the end of the document of ‘Amr ibn Hazm (Go 
ra pleased with him): For what is less than this, there is one goat for exer 
ve camels,* We act upon this recorded addition. 


Among these is the document of Abū Bakr al-Siddig (God be pleased with him). It 


has b 
al-Khattab (God A by al-Bukhārī in his Sahīh. Another document is that of 
relied upon by al via with him), which is recorded by Abū Dawud. A CU, 
is recorded 4 ee «zi of'Amr ibn Hazm (God be pleased vi tam Al- 
Zayla't, vol. 2, 335-43. land Abū Dawid. There are other documents besides thé 

Just as jt was don 


"This is includes e for the fifty after one hundred. 


to above. Iti in the document of Abū d with him 
‘tis une ned by al-Bukhārī, iš ai pat please 
343-44. y Abū Dawad, in the Marāsīl, as well as by others. Al-Za jai, 


y refered 


vol. dy 


Y 
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The bukht (mixed) and ‘irab (Arab) breeds are the same for the pur- 


of the obligation of zakat, because the unqualified terms include 


ri best what is correct. 


poth. God knows 


32,2 BAQAR (CATTLE—COWS AND OxEN) 
There is no sadaqah on jess than thirty pasturing cows. When they reach 
the number thirty, are pasturing with a year having passed over them, 
there is one tabi‘ or tabī ah for them, and this is a cow that has entered 
the second year of its life. For forty cows, there is one musinn or musin- 
nah. This is a cow that has entered the third year of its life. This is what 
the Messenger of God (God bless him and grant him peace) ordered 
Mu‘adh (God be pleased with him) to charge.’ When they are in excess 
of forty, the obligation is at this rate up to sixty. This is so according 
to Abū Hanifah (God bless him), Thus, for one additional cow there is 
one-fourth of the tenth part of the musinnah (two and one-half percent). 
For two cows there is one-half of the tenth part of the musinnah (five 
percent), For three cows, there is three-fourths of the tenth part of the 
waa ka (seven and one-half percent). This is the narration of Kitab 
ig ae the exemption was established through the text against 
him pa a is no text in this case." Al-Hasan has reported from 
hitter kā rā that nothing is to be levied upon the excess until the 
three tabj's SE at which number one and one-fourth musinnah or 
two slabs is a bla e The basis of this scale (nisab) is that between 
sab. Abū Yūsuf and cj eas (wags) and there is an imposition In each 
Position on the e uhammad (God bless them) said that there is no 
narration from i XCESS until the number reaches sixty. This is also one 
of the Prophet G ū Hanifah (God bless him). The basis are the words 
(God be pleas j od bless him and grant him peace) directed at Mu'adh 
Cattle?” ey ue: ith him), “Do not change anything for the awgās of 
Ne would say the sia this to mean what is between forty and sixty:* 
= caning here is the young calves. 
hasan TECOr 
a traditi SA, fhe compilers of the four Sunan. Al-Tirmidhi states that it is a 
ot be ia rītā 
«LDār'gueni pē basis of opinion, S ak 
al (God bless aa irre Another similar tradition is recorded 
in the tradition, tā; is Musnad. Al-Zayla'ī, val. 2, 348-49. 
at have preceded. Al-Zayla'ī, vol. 2, 351. 


aanb: 
Uded 


Al-Hidāyah 


Thereafter, for sixty cows two tabī's or tabi‘ahs F 
musinnah and a tabi‘. For eighty there are two Ki ; r 
there are three tabī's. For one hundred there Nea) Fo es 153 
musinnah. It is on this basis that the obligation is tabis , ety 
from a tabi‘ to a musinnah and from a musinnah to anges for eg * 
on the words of the Prophet (God bless him and S tabi‘ ‘Thies a 
every thirty cows is a tabi‘ or tabi‘ah and for every oiy 2 Peace), Re 

ere 1s a musi r 


or musinnah”? 
inn 


Buffaloes and cows are the same for this Purpose, T 
the term baqar (cattle) includes both as they are simil i reason is that 
same genus), except that the people in our lands do Kas Species (of the 
due to their scarcity.'” Thus, a person will not be Bo a "za Preheng it 
he vows that he will not eat the meat of baqar (but ie his oath When 
meat of a buffalo). God knows best. en consumes the 


32.3 GHANAM (SHEEP AND GOATS) 


There is no sadaqah on less than forty pasturing gha 

6 nigra reaches forty pasturing ghanam and a ae Ce AE T 
then the charge is one goat up to one hundred and twenty. If this nu ae 
TK 5 an br are sh goats up to two hundred. If this wine 

, there are three goats. When the numb 
hundred, there are four goats. Thereafter, fi ii di 
there is a goat. This is how the elaboration o wee asi ARII es 
in the document of the Messenger of God oodles bia mei 
i nd i 

pore and in the document of Abū Bakr (God be pleased AET 
an 2 iş this on which consensus ( ijmā‘) was attained. 
3: ae ae. mi ik z (goat) are the same for this purpose. The rea- 
rate ane ies ghanam includes all of them and the text has used 
7> is iv aniyy are accepted as their zakāt, but a jadh‘ of sheep 
ee pas except on the basis of a report of al-Hasan from Abi 
5 od bless him). The thaniyy is one that has completed one year 


*It is recorded by al-Trimidhi 
i and I āj i 

required standard. Al-Zayla‘i, vol. 2 coe vas The Seal ats Bd 
"It is said that buffalo takeni 

e es were taken from India to Iraq during the days of Hajjāj ibn 
"Reference to both documents is gi | 

, nts is given with ū 

ibn Hazm (God be pleased with them), Āžu S, ee eee 

= , + 2, 354. 


me 
eee upon the tra eg 
5 awgūf and marfū , 
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sat ā yer which a greater f z 
je the jadh 15 one over W 8 part of the year h 
while from Abū Hanifah (God bless him), and this is dus 


in ages ; orted ze 
i It is TEP turists, that the jadh“ is accepted (by way of zakāt) 


e words of the Prophet (God bless him and grant him peace), 
ye tO claim on the jadh‘ and thaniyy-* Further, sacrifice is per- 
with them, 50 also zakat. The interpretation of the stronger view 
dition of ‘Ali (God be pleased with him) reported 
“Nothing is to be accepted as zakat except 
3 The reason is that the obligation is the average, 
m the young. Thus, it is not permitted to accept the 


is (jadh') is fro a aita 
and this Y the goats. The permissibility of sacrifice with a jadh‘ is 


iadh from among 
known through the text, 

Both males and females are accepted as zakāt for ghanam. The rea- 
son is that the term shāt (goat) includes both. The Prophet (God bless 
uonane greot him peace) said, “Fox forty goats is a goat.” God knows 


best. 


and the reported text meant jadh'ah of camels." 


32.4 Knav. (Horses) 


e raised as pasturing horses, whether male or female, the 


If the horses ar 
ach horse, 


owner has an option. He may, if he likes, pay one dinar for e 
or he may subject them to valuation and pay five dirhams for every one 
hundred dirhams. This is the position according to Aba Hanifah (God 
bless him), and is also the opinion of Zufur (God bless him). The two 
jurists said that there is no zakāt on horses due to the words of the 


Prophet (God bless him and grant him peace), “There is no sadagah on 
the Muslim for his slave or his horse”'* He (Abū Hanīfah) relies upon 
“On each 


the words of the Prophet (God bless him and grant him peace), 


"It is a gharib tradition, however, a tradition with the same meaning is recorded by 
Abii Dawid and Ibn Mājah. Al-Zayla’t, 
It is gharib. It has been recorded by Ibrā 
Al-Zayla‘t, vol. 2, 355. 
"It is recorded by Muslim. There are other traditio 
Al-Zayla'ī, vol. 2, 355. Kā 
This has preceded in the document of'Amr (God be pleased with him 


above, Al-Zaylafī, vol. 2, 355. 
It is recorded in all the six sound comp! 


vol. 2, 354. i 
hīm al-Harbi in his book Gharīb al-Hadīth. 


ns too that pertain to sacrifice. 


) referred to 


lations. Al-Zaylaf, vol. 2, 356. 
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Boo 

K II. 
Il: Po, 

pasturing horse is a dinar or ten dirhams? I he int 


iti 4 zo jurists is that i x STpretatio 
dition related by the two jurists is that it deals with the ho aoe 
(ghazi). This is also related from Zayd ibn al-Th abit Tseg 


h kā 
: (G € sold; 
him).* The option of paying a dīnār or valuation Od be pl 


e 
‘Umar (God be pleased with him)." 


Where the horses are all male, there is no zakāt. thes 
they do not breed. Likewise, where the horses are all fe Caso 


$ ā males acc n is that 
one narration. In another narration from him (Abū Or Ing ty 
obli. 
é agai 

: 4; Te 1s zakāt Ps nst 
horses as well (even without females).* Male 


Hanifah 
gation is imposed as they do breed through borrowed $ tadi ), the 
the males. In yet another narration he says that the Sy 


There is no obligation in the case of mules and donke 
words of the Prophet (God bless him and grant him peace), * 
been sent down to me about them.” The numbers ( rates) are 
lished through transmission.* Unless, they are meant for tra 


de, 
in that case they become linked to financial assets like all wealt 
for trade. God knows best. 


32.5 MISCELLANEOUS RULES 


There is no sadagah on the young offspring of camels (fuslān), sheep 
(humlan) and cattle (ajajil), according to Abū Hanīfah (God bless him), 
unless they are accompanied by full grown animals. This is the last of his 
opinions” and is also the opinion of Muhammad (God bless him). Before 

this, he (Abū Hanīfah) used to say that the obligation in their case is the 

same as the musinnah. This is the view of Zufar and Malik (God bless 

them). He then withdrew his view and said that the obligation is one like 
them. This is the view of Abū Yusuf and al-Shāfi i (God bless them). 


R “It is recorded by al-Dār'gutnī and al-Bayhagī in their Sunan. Al-Zaylaī, vol. 2, 357- 
5 


"Itis gharīb. It is recorded by Abū Zayd al-Dabb 
2, 357. 


“It is gharib. It is recorded b 


y al-Dar’qutni in his Sunan. Al-Zaylaī, vol. 2, 358. 
“Because they grow (in years) through pasturing : vākiā 
"This is an important rule, ` 


and has been mentio i i 

. ned earlier. The reason is that these 
numbers cannot identified through analogy or rational a 
On the issue. “ew 


ūsī in Kitab al-Asrar. Al-Zayla‘i, vol. 


ri e 
1S transmitted ¢ 


ys, due to the 
i ‘othing has 
only estab- 
because 
h meant 
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g derlying the first view is that the term used in the 
The reason! (khitab) includes the young and old animals. The rea- 

jcation nd is that the interests of both (rich and poor) are 
eve r the pees charging of one out of the weak animals. The rea- 
son! if py it aS In še that guantities (numbers) do not acknowledge the 
ning f the an >  (giyās).> Thus, when the obligation laid down by 
5° ation e =. eai; the entire obligation is prevented. If one 

s (shar 


ngisa musinnah, the entire flock is governed by that rule 
he you 


are less than forty, the ajājīl are less than thirty, while it 
the pumlāt ` ienty-five fuslān at the rate of one. Thereafter, nothing 
is imposed yp aci the number reaches a point where had they been 
will be eae std have been obligatory.** After this nothing will be 
musinnahs, sat a number is reached where had they been musinnahs, 
ms would be obligatory.” In one narration, there is no obli- 
oF : eens number is less than twenty-five. It is also narrated from 
stg ae fuslān, one-fifth fasil is obligatory. On this basis two-fifths 
an m will be obligatory for ten fuslan. It is also narrated from him that 
Heid value of one-fifth fasil is to be compared with the value of a 
as lesser of the two is paid. In the case of ten fuslan, the value of 
Saat is to be compared with two-fifths of a fasil in this mean 
He said: If a person owes an animal of a certain age, ee t i 
available, the official is to take a better animal and return ` ae 4 ae 
he is to take a lesser animal and charge the excess. This is seh kā ķā 
the fact that the taking of value in the case of zakat is pi be 
view, as we shall mention God willing. In the first case, vi 2 Ke 
the right not to take the (better) animal and to demand n 7 : A 
due or its value, because it is an exchange. In the secon ra 3 a i 
compelled to accept as there is no bay‘ here rather it is the p 
zakāt with its value. , l NERE A a 
It is permitted to pay by value Ba pi is (God bless 
case of expiation, sadagat al-fitr, ‘ushr and nadhr. 


3As stated above. 
24The number seventy-six. sacs F) 
3 e hundred and forty-hve. ligation is linked to 
eent, T about gold and silver as to si i : g 

the substance (‘ayn) of gold and silver and, thus, dinars a 


mu ADR 
Row 
SU 
Noon Oy 


sarslāts g F 

said that is not permitted following the m 
haa ee ” saska by wee : 
case oF sacri and slaughtered animals oak 
US. Onr 


` 


NEIN the te 


he purpose of the cu + Mason] 
purpose ofthe command to pay the zakir to the poo noning js th, 
vori So u 


prontisad SUSAN reach him and this annals the rene \ 
got, thus, it becomes more like jah. This ve hie ea ti ‘hee 
animals of stctitice as nearness to God in their cate i 
Rowing of blood, and this is not a rational rule (b soo eh V 
tor REATNESS in the disputed case is the Meeting of Be 
and this can be rationalised, PAP ENANS ofthe need ; 
y 


+1 
‘ 


There is no sadagah on work animals, those that l 
those that are fed while tied (not Pasturing), with Mā lik (G burdens and 
disagreeing, He relies upon the apparent meing an $ bas, bless him) 
words of the Prophet (God bless him and grant him ws Da ra On the 
Sadagah on loading animals, work animals, nor or Pie mete to 
cultivation.” The reason is that the cause is iawn i se Ered foe 
dence is in pasturing or being made available for wade i 4 f io 
tound here. Further, in feeding a tied animal the burde ee Wa 
therefore, growth is conceptually absent, Thereatter ia pas arate 
mal is one that pastures for a greater part of the vear 6 st et tid 
feeds the animal While tied for half a year or more it will b A ira 
stall-fed animal, because the minor part is subservieiit to the ate di ķ 
Pe agri VIKI is not to take the choicest wealth ri A inik i 
ather he should take the average category of wealth, due : 
words of the Prophet (God bless him and ki hi el a ta 
sia CE 8s and grant him peace), “Do not 
A ās <: VIE; people—that is, the choicest—rather take 
bai oe šā ay Mile average category, as it secures the interest of 
S and the poor). 
He said: 2 
ks mde S the nisāb, acquires animals of the 
oe frvd lees re is to add them to the nisāb and pay 
peach Raita es kit * via bless him) says that he is not to add 
ae iie . Kāti ae respect to ownership and so also in its 
kas „as dis inguished from offspring and profits as these are 
I nt upon ownership so that they come to be owned through the 


In this version it is ib. T 
it is gharib. There a 
Pee? as ķi 4 . re, however x spel T 
res al-Dār'gutnī and others. Al-Zayla‘, vol, 2 Nee iii Salā 
“This version is hari i + ari pe 
ibe is gharib, Al-Bayhagī and Ibn Abi Shaybah have ree A 
s that convey the same meaning, Al-Zayla‘ī, vol, 2 36 iiia aN 
‘ayla'i, vol, 2, 361, 


Ab idayalt 164 


sprint ipal asse, "We maintain that simila ily Of species 
erlying case Cilla) in the case ol oflspring, and profits, ‘The 
is ig that with their presence it becomes dificult to maintain the 
gutting in the difficulty of reckoning the fav foreach acqui 
his is the Case when the Haw! has been stipulated for ease, 
ition t" |: zakat according to Abū Llantfah and Abū Yūsuf (God bless 
He "dd on the (complete) nisab and not on the exempted part 
hem) Kammad and Zufar (God bless them) said that itis paid on 
wi) hus, if the exempted part is lost and the nisb remains, the entire 
i r intact according to Abu lanifah and Abu Yūxuf (God bless 
(em), but according, t0 Muhammad and Zufar (God bless them) it is 
reduced proportionately. The reasoning, for Muhammad and Zufar (God 
bless them) is that zakat has been imposed to express gratitude for the 
blessing of wealth and the entire wealth (owned) is a blessing, The two 
jurists rely on the words of the Prophet (God bless him and grant him 
peace), «On five pasturing camels is one goat, and there is nothing on 
the excess till the number reaches ten.” This is how he described each 
scale (nisab)" and exempted the obligation from the excess (afiv), The 
reason is that the surplus is dependent upon the nisdly, therefore, loss is 
first adjusted against the surplus like profit in the wealth of mudärabah, 
Accordingly, Abū Hantfah (God bless him) said that the loss is first allo- 
cated, after allocation to the surplus, to the last increment of the nisâb 
and then tọ what is adjacent to it until the loss is completely adjusted, 
The basis for this is that the principal asset is the first nisib and what is 
in excess of it is dependent upon it, According to Abū Yūsuf (God bless 
him), it is to be allocated to the excess first and then proportionately to 


each individual part of the nisūb. 

If the Khawārij collect the kharaj and the sadaqah of the pasturing 
animals, it is not to be doubled for the people (not to be collected again). 
The reason is that the imam did not protect them and tax can be imposed 
only after protection (al-jindyah bi-'l-himayah).” The decision given to 


“He agrees that offspring are to be added. 
“It is gharib with these words. Ibn al-Jawzi has recorded i 
Zayla'l, vol, 2, 362. Similar reports are recorded by Abū ‘Ubayd 


t from other jurists, Al 
al-Qasim ibn Sallam, 


Al-Zayla‘i, vol, 2, 362. 

"See al-Zayla'i, vol. 2, 362. 

“This is an important principle and rut 
crimes committed where the state does not provide 


anafi recially for 
15 throughout Hanafi law, es) y 


protection. 
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A Al Hidayal fanisi : arā us Al 2 ie 
ti re ‘a si he owns å single ntsāb. Zufar (God bless him 

them will be that Wey, pay the zakat apain, but tot the kh augh a that ae the original nisab with respect 
i ooreet hang, between then he Khawar) and Cyd fon hors ine}, even 1Ha with this gyn osa mer and above this is dependent upon 
entitled to Alara) by virtue of beng hghlers Giinat the bree "U āru di apt gusation and any €*C 
lielu aries of cakat, onthe other hand, are the paor in (lies NA VV w pe knuws bes 
piw it to the piur Hi sand that af the person payiny formed Y IAY hie it, OV 


non t pay zakat t them, he ty absolved of the liability, Peal 
pd to every tyrant, Parthen they are pont due to the torments thea : 
facing There iu, however, greater precHulion tn the first view, Y ate 

here is ne zakat onthe pasturing animals of a minor of Bang Ta 
lib, A woman of their tribe pays what their man pays. The meison js ti 
the agreement wih them stipulated the double of what is taken from ik, 
Maski and fram Mialan woolen, but not their iminuru. 

HW the wealth is destroyed after the accrual of the obligation of zakat 
the cakat «Lai is extinguished. ASMAN (God bless him) said that the 
owner isto be held Table after the lossas soon ay he is able to pay, because 
thia oan obligation attached to bis dima ability), and it becomes 
Nike the sadaqatal-fitr, Varther, he dīd not pay it after it had become due 
ao His as IE he has consumed it. We maintain that the amount due is 
portal the pab so ws to facilitate payment, thus, it is extinguished by 
the loss of its subject matter, like the handing over of the offender slave 
on account of his offence in which case the obligation is extinguished 
it the shave dies (is lost), Further, the beneficiary are the poor, who are 
determined by the owner and no demand has been made by them as yet. 
I is said that after the demand made by the collector, the owner is to be 
held Viable, It is also sail that he is not to be held liable (even after such a 
demand) due to the absence of loss. In consumption, on the other hand, 
there is transgression (delict). In case part of the wealth is lost, the liability 
is extinguished in proportion to the whole, 

Ihe pays the zakat prior to the completion of one year (hawl), when 
he owns the nizāb, it is permitted, The reason is that he paid after the 
existence of the cause of the obligation. It is permitted and is as if he paid 
the expittion after causing an injury, Malik (God bless him) disagrees on 
(his issue, 

Early payment is permissible more than a year in advance, due to 
the existence of the cause. I is also permitted on account of several nisābs 


VVhis pertains to the rights of the rebels, 


“Ht is recarded by al Hayhag! in a lengthy tradition, Al-Zayla’l, vol. 2, 162. ( N 


Zakāt On Māl (Wealth) 


33.1 FIDDAH (SILVER) 


There is no sadagah on what is less than two hundred dirhams, due to 
the words of the Prophet (God bless him and grant him peace), “There is 
no sadaqah in what is less than five awāq,™ where one awgiyah is equal to 
forty dirhams. 

When there are two hundred dirhams and one year has passed over 
them, then the charge on them is five dirhams. The basis is that the 
Prophet (God bless him and grant him peace) caused to be written for 
Mu'adh (God be pleased with him) that he should “take from every two 
hundred dirhams, five dirhams and from every twenty mithgāls of gold, 
one-half mithgāl”> 

He said: There is no charge on the excess until the number reaches 
forty dirhams when the charge on them will be one dirham.* Thereafter, 
lor every forty dirhams there is one dirham. This is the view according 
to Abū Hanifah (God bless him). The two jurists said that whatever is in 
excess of two hundred is subjected to zakāt according to its prescribed 
rate. This is the view of al-Shāfi ī (God bless him) as well. The basis are 
the words of the Prophet (God bless him and grant him peace) addressed 
to ‘Ali (God be pleased with him), “What is in excess of two hundred 


‘It is recorded by al-Bukhārī and Muslim. Al-Zayla‘l, vol. 2, 363-64- 

-Pive come to 200 dirhams, which is the nisab for silver. 

fas is recorded by al-Dar’qutni, vol. 2, 364. 
This is an important rule, but it appears th 

i of the two jurists. In other words, they just work out two an 
“amount they hold, 


at what people follow today is the opin- 


K d one-half percent on 


67 
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e 
herd. Abū Hanifah (God bless him) relies on the words of i 
(God bless him and grant him Peace) to Mu‘adh (God be kia Pro 
him), “Do not collect anything from the fracti Šā Hohe 
tradition of ‘Amr ibn Hazm, “There is no sadagah ; ie Sint 
forty.” The hardship in the obligation of worki Ess than 


an established precedent. 


If the predominant part of wariq (silver metal and 
it is assigned the rule of silver, but if the predomina 
metal it is to be assigned the rule of ‘uritd (commodities, goods). The 
reason is that dirhams are not free of slight adulteration, because sil- 

ver cannot be moulded without it. It is, however devoid of 

amount of alloyed metal, therefore, we have deem 
metal as the distinctive factor. This would be more than hal 
“account the actual reality. We will mention this in the discussion of sarf, 
God willing. The excessive alloy is essentially for purposes of trade as in 
most commodities, unless the Silver that can be extracted from the metal 
reaches the nisāb. The reason is that the value of the silver or the intention 


to trade in silver metal is not acknowledged.? God knows best. 


33.2 DnanaB (GoL») 


There is no sadagah on what is less than twenty mithgals of gold. When 
the weight reaches twenty mithgals, one-half mithgal is charged on it, 


"It is recorded by Abū Dāwūd along with another tradition conveying the same 
Meaning, Al-Zayla‘i, vol, 2, 365-66, 

"Mis recorded by al-] ar’quini in his Sunan, Al-Zayla'ī, vol, 2, 367, 

“This is found in the document of ‘Amr ibn arm (God be pleased with him). Al- 
Zayla'i, yol, 2, 367, 

"It is recorded by Ibn Sa'd in al-Tabagât, Al-Zayla'i, vol, 2, 368, 

"When the alloy is excessive, 
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ier)” ithgāl is a weight 
lated (earlier). The mithg igh 
< of what WE drei the weight of ten dirhams and this is 
s še 
A ts are 
he ithgāls (over twenty), two cara 
: ; héi for er AR ete amounts to one-fourth of one- 
4. E ay what we have said as each rmithgāl is equal to 
charge /2%). This 15 
aon ; four mithgāls (after the first 
9 a i less than four q i 
ara hat is i 
rwenty a js no ene Abū Hanīfah (God bless him). az. 
w This is so accor ed according to the prescribed rate. This 
| ap ee ar, according to the shar‘ (law), is equa 
aed hial of gold would be equal to forty 


renty). 20 
tw he two jurists, A 
ci issue of fraction = Tn 
an | dirhams, there ore, 
to ten 


i dust as well as on jew- 

dias. Zakat is imposed on i bless him) said that it 
He said: LAK de of them. Al-Sha ; The 

ade 0 i ngs for men. 
d utensils m ’s jewellery nor on silver ring 
ellery an women’s jewellery imilar to dresses that 
is not acces ele is lawful, therefore, saris ae ni Ha eek: 
i ttne : th tha , 
ason 1S tha : : e cause IS wea a 

worn. We maintain that Re that is its readiness for use in trade by 


is present an í . knowledged as 
donee o aa creation. This evidence is legally ac 
the very nature 


distinguished from dresses. 


33.3 ‘Urup (Goons) 


whatever their nature, as vi r 
ilver or gold, due to the war js z 
ace) about them: “He is 


Zakāt is obligatory on goods r 
their value reaches the nisāb value 


i i e . »12 
rota pc C ISAS eae one hundred dirhams. 


Sauls amand stats īve Cina © for growth through the endeav- 
ee a o like those readied by pe 
he: refore, they are t their readiness 
(a nee on 94 tās in them is stipulated so tha 
aw), The inten 


is established, 


e plea ed with him mentioned 
leas wit 1 ) 

“1 i to the tradition of Mu‘adh (God b 

"He is referring O p 


; is not equat- 

: 4, vol. 2, 364. d silver. He is no 

under the section on silver. Ao tional brackets of gold an : 
"This is the comparison of the addi ‘on that is recorded by Abū 

1 — ition 

Ing the two values. ‘on. There is a marfū sear St vol. 2, 375- 
pps ja īb tradition. by others. 

Brūka, rs je traditions recorded by 
dwūd, There are 
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270 a ci — Book [1 : das ; 
a ear l i pook nifah (God bless him). The two jurists main- 


a Ha E ; ; BIRRA 
He said thereafter; He is to valuate them in a manner thas 4 ; according ne the basis of their oe A kids 
beneficial for the needy (masākīn), as a precaution for Securing g 10s valu ‘nat itis to ration from Abū Hanifah ( > Š ‘ šas pa ae 
of the poor (fuqara’), He (God be pleased with him) said: This, Ne right ae jg also 4 hundred dirhams and five mithqals ot g kās ais 
tion from Abū Hanifah (God bless him). In Kitab al-Asl, the asa ra- T 01 has one rnini dirhams, then he has to pay za ice aba 
way” have been used, The reason is that prices (currencies) fre bes p reached ee disagreeing. The two jurists pāvs pike ee : 
valuation of things have the same effect. The interpretation of the IN the Tah the two ju considered here and not the value, t a FA ēd 
“most beneficial” is that he valuates them in a manner that Creates oe it that is tO Ras metal whose weight is less than t at o a u ; 
It is narrated from Abū Yusuf (God bless him) that he is to nira pose n ad value is more than them. He maintains t A ear 
in terms of a thing that is used as a price for the goods from among a dirhams)» Dae is due to the common genus and this is Nene 
currencies because these are the most accurate in identifying dua ne with the o enin their form, therefore, they are to be adaed up 
value, If they are purchased with things other than currencies, he is to Nē | basis of value ai anat 
uate them in terms of the prevalent currency. According to Muhammad on this basts. 


(God bless him) he is to valuate them with the prevailing currency under 
all circumstances as in the case of usurped or destroyed goods, 


If the nisāb is complete at the two ends of the hawl (year), then a 
deficiency in between these two will not extinguish the claim of zakāt, 
The reason is that it is difficult to maintain its completion during the i 
course of the year. Its existence is essential at the beginning of the year, 
however, for the realisation of the cause and the verification of affluence, 
and also at its end for the imposition of the obligation. It need not be so 
between these two times, because this is the period of the subsistence of 
wealth, as distinguished from the situation where the entire wealth is lost, 
in which case the rule of the haw! will be nullified and zakāt will not be 
imposed due to the absence of the nisāb as a whole. It will not be so in the 
situation in the first issue as part of the nisāb still exists, thus, the cause is 
present, 


He said: The value of the goods is to be added to the gold and silver 
(dinars and dirhams) so as to complete the nisāb.> The reason is that 
obligation is imposed on the whole in consideration of trade even though 
their readiness for trade differs. 


Gold is to be added to silver, due to their belonging to the same genus 
with respect to currency-value for which reason they have been deemed a 
cause for zakat. Thereafter, the addition (merger) is to be on the basis of 


metals, In other 


fon wate atlika the ‘ayn of these 
By h 5 3 “It is fi his reason that the obligation 15 linked to y 
n other words, the personal nisāb cannot be worked out separately from one’s busi- is for this rea era iowa cites Ot 
ness misab, words. zakāt has to be paid in the: 


chapte! 34 


rhe Person Who Passes by the Tolls Official 


(‘Ashir) 


Ifa person passes by the tolls official with wealth and says, “I acquired it 
afew months ago,” or “I am under debt,” and then takes an oath to that 
effect, he is deemed truthful. The "āshir is the person who is appointed 
by the imam on the highway so that he can take the sadagāt (zakat) from 
the traders.’ A trader who denies the completion of the hawl or being 
free of debt, is denying the occurrence of the obligation. The admissible 
statement is that of one who denies along with his oath.” 

The same applies if he says, “I paid it to another ‘ashir.”” The meaning 
isifthere was within that year another *āshir, because this man is claiming 
the delivery of the trust to whom it was due. The case will differ when 
there was no other 'āshir during that year, as this will certainly make it 
evident that he is making a false statement. 

Likewise, if he says, “I paid it myself,” that is, to the fugarā” in the city. 
The reason is that such payment (distribution) was delegated to him. The 
authority to charge one passing by is due to one entering into this official’s 
Jurisdiction, | 

The same rules apply to the obligation of sadagah on the pasturing 
animals in the first three cases. As for the fourth case, which is his claim- 
ing that he paid it himself to the poor in the city, he is not to be deemed 
truthful even if he says it on oath.’ Al-Shafi (God bless him) said that 


‘There are other officials too for the implementation of the apie 
“That is, if the person takes an oath his statement will be accepted. ad 
Collection of zakat.—Within the topic of zakāt, the issue of zakāt collection, espe 


“ally the compulsory payment of zakat, is extremely important. It is, however, not given 
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he is deemed truthful, because he delivered what was du 
ficiary. We maintain that in this case, the right to colle 
sultan, thus, he does not possess the right to null 
tinguished from amwal batinah (invisible wealth), Thereafter ; °° dis- 
that the first payment (assuming that he is made to pay ki it is saig 
zakāt payment, while the second payment is by way of āķis) IS the 
again it is said that zakāt is the second payment, and the first is. 1 Then 
into a supercrogatory payment, which is the second vie ONE rte, 
zakat of pasturing animals, as well as trading goods, an issu: 
tificate of payment (freedom from liability) is not stipul 
al-Saghir, while it is stipulated in the Kitab al-Asl. Thel 
narration of al-Hasan from Abū Hanifah (God bless him). The reason i, 
that he has made a claim and his claim is certified as proof thereof, there. 
fore, it is necessary to notify it. The reasoning for the first (st 
al-Jāmi" al-Saghir) is that one writing resembles another 
considered as proof” 


atement in 
„and cannot be 


Matters in which the Muslim is deemed truthful, the dhimmī will be 
deemed truthful too. The reason is that what is taken from him is double 
of what is taken from the Muslim. These conditions are, thercfore, to be 
‘observed in order to realise the double payment, 


The enemy (arbi) is not to be deemed truthful, except in the case of 
his slave girls when he says: “They are mothers of my children (ummahat 
al-awlad),” or when there are slaves with him and he says that they are 
his children, The reason is that he is being charged for the protection 


adequate attention in some books of fiqh. The Author discusses it here in an indirect 
manner. A brief description may help. First, the 'āshir is the tolls official on the high- 
way, as the Author states, and he collects from Muslims with the dar al-Islam as well as 
from those who come from the dar al-harb. The first cases he discusses are those for 
trading goods: (1) the trader denies that a hawl has passed over his goods; (2) the trader 
claims that he is under debt; (3) the trader claims that he paid it to another ‘ashir; and 
(4) the trader asserts that he paid the amount himself directly to the beneficiaries. The 
last case shows that the amount due on the trading goods can be paid by the indiviu- 
dal himself and need not be paid to the imam or his representative. He then compares 
trading goods to pasturing animals and maintains that the first three cases will apply 
to pasturing animals, but not the fourth case. In other words, the amount due must be 
paid to the imānm's representative in the case of Pasturing animals. Zakāt on personal 
wealth—gold and silver—can also be paid directly by the individual. 

‘That is, the tax imposed by the state is by way of siyāsah. 

‘That is, it is easy to forge documents. 
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is on the basis O 
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oko? i He a - We do not levy a charge on trivial amounts even 
Book of Zakat, 1t 15 stated: We do not levy < ge 
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“(they do charge us on such amounts, because a small amount continues 
eres ampted, and further it does not require protection. 
a S pā If kā enemy (harbi) crosses over with two hundred dirhams, 
in iiol known how much the enemy charges from us, we collect a 
ķā th fom him, due to the words of ‘Umar (God be pleased with him), 
fo are rendered helpless (about knowing the KRONA A tus 
tenth” If it is known that they charge from us one-fourt $ eee 
one-half of a tenth, we are to charge accordingly, but if they ta kā y 
the entire wealth, the entire wealth is not to be taken away ad z i 
gross injustice (treachery). If they do not collect anything, ki os 
charge either, because they have relinquished charging our tr A 
also because we are under an obligation to observe a higher mora rA i 
He said: If an enemy trader passes by an 'āshir and he soles em 
tenth, but then he passes by again (on his way back), he is ie nes 
him until a year has passed by. The reason is that cee geet 
the extermination of wealth whereas the right to collect te pn a 
for the protection of wealth.? Further, the hukm eee bese as 
aman (safe-custody) still prevails and the aman will be re 


It is recorded by ‘Abd al-Razzaq. Al-Zayla‘, vol. 2, 379. 

"This is gharib. Al-Zayla'ī, vol. 2, 379. : igation. 
*It is to be noted that the Author has deemed n sa jā 
This principle is similar to the principle identified earlier. 
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ason is that the charge is based upon 
protection, and the Muslim protects wine himself for converting it into 


vinegar. Likewise, he Protects it in the case of another. He does not, how- 


ever, protect khinzīr for himself rather he shuns it due to Islam, therefore, 
he does not protect it for another. 
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when a mineral like gold, silver, iron, lead or copper is found in kharaj 
jand or «ushr land,’ then there is a fifth (khums) in it, in our view. Al- 
ghafi'T (God bless him) said that there is no charge on the finder of the 

The reason is that it 15 mubah and he was the first to take it 
into possession; like something hunted. The exception are mined gold 
and silver and these are subjected to zakat without the stipulation of the 
hawl} in one of his views, because the hawl is stipulated for growth/gain 
and the mineral represents gain in its entirety. We rely on the words of 
the Prophet (God bless him and grant him peace), “In rikaz there is a 
fifth (khums)”> This means buried treasure and in its unqualified sense it 
includes minerals. Further, it was in the hands of the unbelievers and it 
was transferred to our hands through domination, therefore, it is equiv- 
o spoils (ghanimah), and a fifth is imposed on the spoils. It is 
e hunted animal that was in no one’s possession. 
e who gained the spoils, however, was legal purely 
f, while the true possession is that of the 
ession with respect to the 
which are assigned 


mineral. 


alent t 
distinguished from th 


The possession of thos 
through the prima facie proo 
finder. We have given consideration to legal poss 
khums and to real possession in the case of four-fifths, 
to his ownership. 

If a mineral is found within his house, 
according to Abū Hanifah (God bless him). The two 


there is no charge on it, 
jurists said that 


Where the mineral 
for minerals found 
kat is charged. 


‘Not owned by the finder. 

2The distinction lies in the effort required to extract the mineral. 
is found without much effort, it is subjected to ‘ushr (see rule below 
in one’s land), but where considerable effort is required to mine it, Za 

It is recorded by all the six sound compilations. Al-Zaylarī, vol. 2, 380. 
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The term rikaz is applied to mean treasure due to the underlyi 
of rakz, which means being embedded. Thereafter, if coe 
by the Muslims (Ahl al-Islam), for example when the dā : 
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have been minted by the People of the Jāhilivvah like the pi 
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T. Thus, it belongs exclusivety to him. H the person finds it in land es 
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deere” sr. If, however, he finds it in an open place, it belongs to 
i’ oC that it is not in the exclusive possession of any person 
poste ato deception. There is no obligation in this case as 
anes position of one who has stolen concealed wealth. 
sis no khums on turquoise found in the mountains due to the 
ee i 5 Prophet (God bless hīm and grant him peace), "There ts no 
ane šu ae There is khums on mercury (quicksilver), according 
H inion of Abū Hanifah and it is the opinion of Muhammad 
ae saki: m) as well with Abū Yūsuf (God bless him) disagreeing. 
Šā oļi pes on pearls and ambergris according to Abū Hanifah 
esi (God bless them). Abu Yūsuf (God bless him) 4 S 
there is khums on both as well as on all jewellery recovered from the soe, 
necause ‘Umar (God be pleased with him) took a fifth from ene 
The two jurists maintain that the depth of the sea cannot be vari 
(subjected to control), therefore, what is taken from it Gass not sat 
to spoils even when this is gold or silver. The report from “Umar A 5 = 
pleased with him) is applicable to what the sea has cast out on the shore 
end that is the view we uphold. is 
When goods are found buried in land, they belong to the PD bee 
finds them and khums is due on them. He means theredy, when : T te 
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chapte! 36 


zakāt on Crops and Fruit 


Abū Hanifah (God bless him) said that what the earth makes to grow, 
whether less or more, 1s subject to ‘ushr (tenth) irrespective of its being 
irrigated by flowing water or water from the sky, except for firewood, 
cane and grass. The two jurists said that ‘ushr is not obligatory except 
on those (crops and fruit trees) that leave behind (storable) yield whose 
quantity reaches the level of five awsug. One wasag is equal to sixty sā's 
by the standard of the Prophet's (God bless him and grant him peace) 
wasag. There is no ‘ushr, according to both of them,' on vegetables. The 
disagreement is on two points: on the stipulation of the nisāb and on the 
stipulation of non-perishability. On the first point, the two jurists rely 
upon the words of the Prophet (God bless him and grant him peace), 
"There is no sadagah (zakāt) on what is less than five awsug”* The rea- 
son is that it is sadagah (zakat), therefore, nisāb is stipulated for it so as 
to ensure sufficiency of wealth. Abū Hanifah (God bless him) relies upon 
the words of the Prophet (God bless him and grant him peace), “What the 
earth brings out is subjected to ‘ushr, and these words do not make dis- 
tinctions. The interpretation of what the two jurists have related applies 
to zakat on trading goods. The reason is that the people in those days 
used awsug for trade where the value of the awsuq was forty dirhams, The 
Owner is not given any consideration here so how can his being wealthy 


po pasi is m 
"That is, Abū Yūsuf and Muhammad (God bless them). 


*It is recorded by al-Bukhārī and Muslim from Abū Sa‘id al-Khuģrī (God be pleased 


with him). Al-Zayla‘t, vol. 2, 384. TET. ded 
*In these words it is gharib, however, a tradition in the same meaning Is ij a 
by al-Bukhārī from al-Zuhri from Salim from Ibn ‘Umar (God be pleased with them), 


Al-Zaylaf, vol. 2, 384-85. 
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unit ii case of honey a tenth (‘ushr) is charged if the yield is from 
g ki a Al-Shāfr'i (God bless him) said that it is not to be imposed, 
ne ša that it is produced by an insect and thus is similar to silk. 
words of the Prophet (God bless him and grant him 
-e), “On honey there is a tenth” The basis is that the bee partakes of 
ia and fruit and on these there is a tenth, so also in things that are 
iced from them. This is distinguished from silk-worms as they live 
on leaves and the tenth is not imposed on them. Thereafter, according to 
Aba Hanifah (God bless him) a tenth is imposed on it whether it is more 
a less, because the nisāb is not taken into account by him. According 
to Abū Yusuf (God bless him), the value of five awsug is to be acknowl- 
edged as itis the basis for it. It is also related from him that nothing is 
charged on it until its value reaches ten girbs (where one qirb is equal to 
fve maunds). This is based upon the tradition of Banū Shababah that 
they used to pay the Messenger of God (God bless him and grant him 
peace) in this way.” T he weight of five maunds is also narrated from him. 
The weight of five afrāg is narrated from Muhammad (God bless him), 
with each faraq being equal to thirty-six rotls, because the farag is the 
largest unit used to measure it. The same applies to sugar cane. 

There is a tenth ('ushr) on honey and fruits produced in the moun- 
tains. According to Abū Yūsuf (God bless him), it is not to be charged due 
to the absence of the cause, which is productive land. The basis for the 
approved opinion" is that the purpose is attained and that is the yield.” 


krāj | 
The reaso I 
we rely upon the 


*It is related in these words by al-‘Uqayli in his book Kitab al-Dua‘afa’ through ‘Abd 
al-Razzaq, Al-Zayla‘i, vol. 2, 390. 
*It is recorded by al-Tabarani in his Mu'j 


is recorded by al-Tirmidhi. Al-Zayla'ī, vol. 2, 391. - 
That is, the Zahir al-Riwayah, which is the rule mentioned above. 


"Mere yield is not sufficient as that is present in the case of grass as well. 


am. Another tradition in the same meaning 
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to water, the wages of the workers and expenditure į 


not to be taken into account.” The basis i 


S that th 
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x A i as NO Meaning wig, 
He said: lfa member of Banu laghlib © 


to pay double ushr. This is known through the AKE 


ES NOt Alter ; S 


view by a change of ownership, Ifa dhimmi purchases the Tn his 


Taghlībī, the land retains the original imposition in oe 
the perniissibility of doubling it for him on the whole, Just as (a 
passing by the tolls official ('ūshir), Likewise, if a Muslim buys the ki 

from him or if the Taghlibi converts to Islam and this is so ace 4 
Abū Hanifah (God bless him), irrespective of the doubling being Original 
or having been acquired, because doubling has become a charge kka the 
land, it stands transferred to the Muslim with respect to it, as in the Case 
of kharāj. Abū Yusuf (God bless him) said that it reverts to a single ushr 
due to the lapsing of the cause for doubling. It is stated in the Book that 
this is also the view of Muhammad (God bless him) insofar as it is verified 
froin him. He (God be pleased with him) said that the manuscripts have 
differed with respect to his view. The most authentic view from him is 
that he sides with Abū Hanifah (God bless him) in the retaining of dou- 
ble imposition except that his view pertains only to the original (double) 
imposition, because acquired double imposition cannot occur in his view 

due to non-alteration of imposition. 

If the land belongs to a Muslim and he sells it to a Christian, by which 
he means a dhimmī other than a Taghlibi, and he takes possession of it, 


"So as to reduce the liability from ‘ushr to one-half ‘ushr. 
"He took these things into account when he ordered a distinction on the basis of 
rain-fed lands and irrigated lands, 


"He is referring to the tradition recorded by al-Bukhārī from al-Zuhrī. Al-Zayla‘, 
vol, 2, 393, 384. 

"These rules are important for determining the nature of land in Muslim countries, 
for lands other than those whose nature was settled. In other words, is the land in a 
country like Pakistan kharāj land or ‘ushr land, even if it is owned by Muslims? The 


decision affects the avenues of expenditure, because those of ‘ushr are different from the 
avenues of kharāj. 
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Thereafter, ‘ushr water is rain water, water Kharāj water is water ¢ 
that do not fall under the authority of anyone. 
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chapter 37 


persons tO Whom Sadagah (Zakat) Can and 
e A 
Cannot be Paid 


bless him said: The basis for this are the words of the Exalted, 
for the poor and the needy, and those employed to administer 
); for those whose hearts have been (recently) reconciled (to 
qruth); for those in bondage and in debt; in the Cause of Allah; and for 
the wayfarer: (thus is it) ordained by Allah, and Allah is full of knowledge 
and wisdom.” These are eight categories. The mu’allafat qulubuhum have 
been dropped from these, because God gave strength to Islam and made 

d and a consensus (ijmd‘) was arrived at on the issue.’ 


it free of their nee 
The fagīr is one who has meagre resources, while the miskin is one who 
has nothing. This view is narrated from Abii Hanifah (God bless him). It 


is also said that the position is the opposite. Each view is supported by its 
own reasoning. Thereafter, they are two categories or a single category, 
and we shall mention this in the Book of Bequests (Wasayah), God, the 


He (God 


“alms are 
the (funds 


Exalted, willing. 
The imam pays the official, if he wor 
and gives him what is enough for him and and his helpers,’ but not lim- 


ited by the eight shares.* Al-Shāfi'ī (God bless him) disagrees with this. 
The basis is that the official’s entitlement is based upon sufficiency, there- 
fore, he is to take it even if he is well off. There is, however, an element 


ks, in proportion to his work, 


'Our'ān 9:60 

7It is recorded by Ibn Abi Shaybah. Al-Zayla‘, vol. 2, 394. 

3This rule may be noted for distributive justice. F 

4Some may say that these are seven avenues, because the share of the uses sa 
gulūbuhum was dropped. The response is that these people were of two types: BES 
lievers and Muslims. The share of the unbelievers was dropped in his view. 
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corded by Abū Dāwūd supports this, Al-Zaylat vol. 2, 395 


’The tradition 
f Ibn ‘Abba 
of Ibn ‘Abbas (God be pleased with them) is recorded by al-Bayhaqi 


Al-Zayla‘, vol. 2, 397. 
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with him), “Take it from their rich and return it to the; 
pay, to the dhimmi, other types of sadagah AL 
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e people of all religions”? Had it not been for 
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due to the absence of passing ownership, which is an 


pH element of zakāt. The debts of a deceased person are also not 
esse. od through it, because the repayment of the debt of another 

snok imply ownership on the part of such person, and especially on 

ased. A slave is not to be bought with it for purposes 

tion. Mālik (God bless him) disagreed with this and upheld 
ofa slave with it on the basis of his interpretation ofthe 
words of the Exalted, “And for slaves."" We argue that that setting free is 
the extinction of ownership and not the passing of ownership. 

Zakat is not to be paid to a wealthy person due to the words of the 
Prophet (God bless him and grant him peace), *Sadagah (zakāt) is not 
lawful for a rich person” In its unqualified meaning, this tradition is a 

(God bless him) in his view about rich warriors, 


proof against al-Shāftī 
and so also the tradition of Mu‘adh (God be pleased with him), which we 


have related.” 
He said: The person paying zakat is not to pay it to his father and 


grandfather howsoever high, nor is he to pay it to his child, and the child 
of his child howsoever low. The basis is that the benefits of property are 
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the emancipation 


ons. Al-Zaylaii, vol. 


*]t has been reported by the Imāms ofall the six sound compilati 
2, 398. 
9It is reported by Ibn Abi Shaybah. Al-Zayla’i, vol. 2, 398. 

"Due to the unrestricted and unqualified meaning of the text of the Qur'an. 

NOurān 2:177 

“Tt is related from a number of Comapnions (God be pleased wit 
from Ibn ‘Umar (God be pleased with both) is recorded by Abū Dāwūc 
from Abū Hurayrah (God be pleased with him) is recorded by al-Nasi’i. A-Z 


2,399. 
It has preceded recently. Al-Zayla’i, vol. 2, 398, 401- 
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linked between them, therefore, passing of ownership; 
is not realized. He is not to pay it to his wife either di “com 
participation in the benefits in practice. Nor is the wo Feta 
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the bond.”"* He said this to the wife of Ibn Mas‘ud (G an strengthens © 
him) when she had asked him about Paying the Mae be Please Ge 
We would say that this tradition is to be interpreted "Kg (zakār) to hin 
tory sadagah (charity). mean *UPereroga, 
He said: The person paying is not to give it to his m 
mukatab slave and his umm al-walad, due to the lack of pass; 
ship, because the earning of a person owned is for his Passing Owner. 
master has a right over the earnings of his slave. Aende | and the 
1 not transferred completely. He is also not to pay it to ney Ownership 
has set free in part, according to Abū Hanifah (God bles hie whom he 
he has the same status as the mukātab, in his view The ; ada 
that he may pay it to him as he is a free man under Hen Kā 
. He 1s not to pay zakāt to the slave of a rich man baie t 
ship stands transferred to the master, Nor is he to ba it t i ka, ae 
a rich person if he is a minor, as he is deemed weaker duet i en 
cial ease of his father as distinguished from a child who is ēģ kai Ani 
Foot "erli is not deemed rich due to the financial case of his fathn 
PN Naa aad is the father’s liability, This is distinguished Aes 
ri pi a rich as for if she is poor, she is not treated as rich due to 
á al Case è sha F > : 
HA as of her husband, and she does not attain case due to her 
Zakăt is > pai ; li Wach? 
the Prophet Coat e ies oe ae š tāshim, due to the words of 
Meinas SA and grant him peace), “O Bana Hashim 
Go has prohibited for you the dirty wash water of the pe ] ‘their 
impurity, and he has com »ensated ith SR tee a ds kj 
Cetkunks J you with the fifth of the fifth.” This is 
rom voluntary charity, because wealth in the case of zakāt 
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po has been soiled through meeting of the obligation, but 


at ae Bei jā z 
je water Pe antary charity it is like the coolness attained with water.'* 


case O They (the Banū Hashim) are the families of ‘Ali, ‘Abbas, 
He said: d al-Hārith ibn ‘Abd al-Muttalib (God be pleased with 
«aqil a het clients. All these persons trace their descent from 
th m) on ‘Abd Munaf, and the tribe takes its name from him. As for 
pashi 1 +g, it is narrated that a client of the Messenger of God (God 
their cl ; d grant him peace) asked him whether the sadagah was law- 
a replied, “No, you are our client” This is distinguished 
we where a Qurashi sets free a slave who is a Christian so that 
Ý pras from him. It is the status of the emancipated person that 
jizyah 15 ken into account, as this is analogy, while the association with 
will be ss is through the text and is specific to zakat. 
the mo Hanīfah and Muhammad (God bless them) said that if a person 
sakāt to another on the assumption that he is poor, but it turns 
e is rich or a Hāshimite or an unbeliever or he had paid in 
d it turned out to be his father or son, then he is under no 
obligation to repay the zakat. Aba Yūsuf ( God bless him) said that he is 
to pay once again. The reasoning is that his mistake has become evident 
with certainty as well as the fact that it is possible to discover the reality of 
these things. In such a case the situation is like using utensils and clothes 
(that have acquired impurity without knowing about it). The two jurists 
(Abū Hanifah and Muhammad) rely upon the tradition of Ma'n ibn Yazid 
in which the Prophet (God bless him and grant him peace) said, “O Yazid, 
you have what you intend, and O Man for you is what you took?” In this 
case the representative of his (Ma‘n’s) father had given him his father’s 
sadagah. Coming to know the reality in such situations is a matter of 
investigation and not one of certainty, thus, the decision is based on what 
he is convinced of as is the case with the ambiguity about the direction 
of the giblah. There is a report from Abū Hanifah (God bless him) that 


out that h 
the dark an 


“The question to be raised here is whether zakāt can be paid for setting up and run- 
ning madaris. In our view, the teaching of Islamic disciplines is a communal obligation 
and should not depend upon zakāt or any kind of charity. There should be a mandatory 
tax in Muslim countries to meet this obligation, not only within these countries but in 
other countries too. A 

It is recorded by Abū Dawid, al-Tirmidhi, al-Nasā'ī and others. Al-Zayla'ī, vol. 2, 
40. 
"It is recorded by al-Bukhari, vol. 2, 405. 
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maintains that in the case of persons other than the we l 
act is not valid. The more authentic report, however < thy pe 
is the situation when he investigated and paid being ae Tst, Thi 
recipient was a lawful beneficiary. In case he was in degen hat the 
investigate, or did investigate and Paid, and in his predomi and di ta 
he was not a rightful beneficiary, his act is not valid, unless a dire 
the person was poor (in which case it is valid), which is the s ci 
If he pays to a person and then comes to know that he rā) 
his rnukātab slave, the payment is not valid, due to the lack $ 
of ownership as there is an absence of the legal capacity for o tra 
which is a rukn as has preceded. Ownership, 
It is not permitted to pay zakāt to a person who owns can 
to) the nisāb, whatever the type of wealth. The basis is that being W hi 
legally is determined through the nisāb (standard for determining thy 
existence of wealth). The condition js that such wealth be ii Piet 
the primary needs and growth in wealth is a condition for the obligation 


of payment. 


It is permitted to Pay it to one who owns less than this even thou 


he is sound (not an invalid) and has an earning. The reason is that he js 
poor, and the poor are an avenue of expenditure. The reality of need js 
not based on such attributes, therefore, the hukm turns on its dalil, which 
is the lack of nisāb. 

It is considered disapproved to Pay to one person a sum of two hun- 
dred or more dirhams, but if the payment is made it is valid. Zufar (God 
bless him) said that it is not permitted, because wealth and payment lie 
side by side, thus, he has acquired the liability to pay upon acquiring 
wealth. Our reasoning is that wealth has arisen through the rule of pay- 
ment and, therefore, follows it, but it is disapproved due to the proximity 
of wealth, as in the case of a person who prays when impurity lies right 
next to him. 

He (Muhammad) said: If a Person is made wealthy through it, it is 
Preferable in my view. The meaning here is being free of asking another 
for alms on that particular day, because making absolutely wealthy is dis- 


approved. 
He said: It is disapproved to move the zakat of one land to another. 


The sadagah of each group of people is to be distributed among them 
(their poor) on the basis of what we have related of the tradition of 
Murādh (God be pleased with him) and in this the right of the neighbour 
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This has preceded above. Al-Zaylz't, vol. 39 


chapter 3° 


cadagat al-Fitr 


He (God be pleased with him) said: Sadagat al-fitr is obligatory on every 
free Muslim if he owns an amount equal to the nisab in excess of his 
residence, clothes, household assets, horse, weapons and his slave.’ The 
obligation is based upon the words of the Prophet (God bless him and 
grant him peace) in his sermon, “Pay for each free person and slave, 
minor or major, one-half så“ of wheat or one sa‘ of dates or one sa‘ of 
barley.” It was related by Tha‘labat ibn Su'ayr al-‘Adawi or Su'ayr al- 
‘Adhari, and through such a narration? an obligation is established (but 
not a definitive obligation) due to the absence of a definitive report on 
this. The condition of freedom is stipulated to affirm ownership, while 
Islam is stipulated so that nearness to God is attained. Financial ease is 
stipulated due to the words of the Prophet (God bless him and grant him 
peace), “There is no sadagah except that borne by the wealthy”* This 
is proof against al-Shāfi'ī (God bless him) with respect to his statement 
that it is obligatory upon the person who possesses an excess over the 
food of the day for himself and his dependents.’ Financial ease has been 


_ These requirements translate into ownership of considerable wealth in the present 
times, There are many people today who do not own the houses they live in or even the 
ti of transportation that they use. A large number of people do not have the ability 

vāka servant, if that can be treated as a subsitute for owning a slave. l 
tis related from al-Zuhrī through different chains of transmission. One of these is 


p by Abū Dawid in his Sunan. Al-Zayla‘, vol. 2, 406. 
nic 
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2 a '$ recorded by Ahmad ibn Hanbal (God bless him) in his Musnad. Al-Zaylaf, vol. 
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a kā this due to the words at the end of the first tradition that there is no dif- 
© between the rich and the poor, however, the Hanafis either deem this segment 
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of the day (of obligation), ‘The basis for the 
(head) for he feeds it and exercises authority over it, thus, whatever has 
‘ the same meaning is attached to it, like his minor children as he supports 
them and exercises authority over them. And (he is to pay) for his slaves, 
due to the existence of legal authority over them and the burden of sup- 
porting them. This is the case when such slaves are 
service and when the minor childre 
they possess wealth the fitr is to be 
Abi Hanifah and Aba Yusuf (God 
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He is not to pay on account of his wife, 


due to inadequate authority 
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$ not have authority over her beyond 
the rights of ntkah (conjugal rights). He also does not bear her burden, 


except in the case of prescribed matters like medical treatment. He is also 
not to pay on account of his children who have attained majority even 
to have been abrogated by 
recommendation. 
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fitrah becomes obligatory in our view, but in his View it DY men 
The same applies, in the opposite situation, to 2 She IS no 
time from among his slaves or children, He (al-Shāfi'ī) IPO dies ay" 
obligation is specific to fitr and this (sunset) is its it O dis tha 
the possessive relationship between sadagah and fir m “bs View i R 
payment specific to fitr and this can only be related to ‘he ry ` "3 
night." ay and no, te 

It is recommended (mustahabb) that the People pay the 
day of fitr prior to going towards the place of (4) pat ee ON the 
that the Prophet (God bless him and grant him Peace) mache basis i 
prior to moving towards the place of prayer.” The command LO Pay i 
him self-sufficient is that he should not be occupied with the ș to Make 
alms away from prayer, and this is done by paying earlier 7 eeking of 

If the people pay it before the day of fitr, it is valid, because it is þe; 
paid after the occurrence of this cause, thus, it resembles the liti 
zakāt. There is no distinction between the period of early payment 
another period, and this is the sound view. It is, however, said that itis 
permitted to hasten it up to the second half of Ramadan, and it iş said 
that it should be hastened up to the last ten days 

If they delay it till after the day of fitr, the liability will not lapse, 
and they are under an obligation to pay it. The basis is that the meaning 
of nearness to God can be rationalised here as it is a financial burden, 
therefore, the time of payment cannot be the determining factor as dis- 


tinguished from sacrifice (on Td). God knows best. 


, he 
. in ful int 

"Because fitr pertains to eating and not fasting, and this becomes meaning 

morning. ar tradition 
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Al-Zayla‘i, vol. 2, 432, sinai 
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Chapter 39 


The Obligation of Fasting (Sawm) 


tie (God bless him) said: Sawm (fast) is of two types: obligatory and 
supererogatory, The obligatory fast is also of two types.' The first of 
these is the fast associated with a specific time, like the fast of Ramadan 
and a specified nadhr (vow). Such a fast is permitted with a niyyah 
intention) formed the previous night. If no niyyah is formed till morn- 


ing, a niyyah formed in between that time and the declining of the sun 
is valid* Al-Shaf'i (God bless him) said that it is not valid. 


Know that the sawm (fast) of Ramadan is a definitive obligation 
faridah) due to the words of the Exalted, “Fasts have been prescribed 
tor vou™ A consensus (ijmā”) has taken place about the definitiveness of 
this obligation. It is for this reason that one who denies the obligation’ 
s mputed with kufr (unbelief). The object of a vow (nadhr) is wājib 
Hanh due to the words of the Exalted, “Then let them abide by 
does eee: cause tor the first obligation is the month of Ramadan, 

"the obligation is attributed to it. Accordingly, the obligation 


dati sams the two obligatory types first and then deals with the third category, 
xis out of de vajāti tasts, The second type of obligatory fasts are mostly those that 
“mim Min L The exception is the unqualified vow (nadhir). 
nishe whehe: = (God bless him) said that the niyyah must be formed the previous 
lan e 


fast is obligatory A 
3 gatory OT supererogatory. 
Burān ass ry or supererogator) 


This is ķā Shey says that fasting during Ramadan is not obligatory. 
"aso S RO and not fard, although it is established by the text of the Qur'an. The 
it , 


at z oh F $ 
the text has been subjected to restriction (tukhsīs) through evidences of 
'Qur'in ae therefore, it is now zanni and not qat‘i. 
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)." Further, it is the day of 
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e) words after the yj 
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fasting, therefore, 
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nafl fast. The basis is that s 


niyyah, linked to t is stipulated for their per- 
formance. It is al 


d performance (qada’) of 


That is, each year the obligation is renewed with the renewal of the cause through 

the arrival of the month. 
"That is, the fast of that day. Thus, 
each day is the cause for the fast of that 
*It is recorded by the compilers o 
Hafsah (God be pleased with them all 
"It is gharīb. lt is mentioned by Ib 
dition is not known. Other versions 
including the compilers of the four Su 
“In other words, it means: 


the month of Ramadan is a general cause, while 
day. The issue affects the formation of the niyyali, 
f the four Sunan from Ibn ‘Umar from his sister 
). Al-Zayla"ī, vol. 2, 433; al-'Aynī, vol. 4, 6—7. 

n al-Jawzī in al-Tahqig, and he said that this tra- 
of the tradition have been recorded by scholars 
nan, A]l-Zayla't, vol. 2, 435; al-‘Ayni, vol. 4, 8-9. 
Do not form the niyyah before nightfall, 

“That is, in these niyyah must be linked to the first rukn in order to give validity to 


the remaining arkān. As compared to this, the sawr has a single rukn and that continues 
for the whole day. 
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of the day, which is supererogatory. 
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‘ith the basic niyyah. This is like the previously mentioned person 1 
«AASR the generic noun. If he forms a 
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; ligatory fast, then, he has torme 
niyyah for a nafl fast or for another ob igatory r a ETRE 
a niyyah for the primary fast with an additional aspect, E oe 
aspect will become superfluous and the primary “iret Sa w 
and this is sufficient (as this is the obligation prescribed). DEE? 
There is no difference” between the traveller and the H Z ir 
healthy and the sick, according to Abū Yusuf and soa ete 
them). The reason is that the exemption is provided sot n iets 
capped person does not face hardship. If he decides to bear , 


ds upon the fast ¢ 
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from the ims 
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"That is, al-Oudūrī. 

‘By Muhammad (God bless him). 

"That is to come after the niyyah. , ri h 

“Zufar (God bless him) says that the traveller is not entitled to this facility and he 
Must form the miyyah the previous night. dv 

"In employing an absolute niyyah, the niyyah of nafl or that of another wājib. 
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he is associated with the person whe is rot handicapped 

Abū Hanitah (God bless him), when the traveller, or the on 
ill, forms a nryyah for another obligatory fast, itis directed pe 
The reason is that he has utilized his time forthe 
immediate compliance, due to the pressure of j 
(ol the gadā”), while he will keep the fast of Ramadan on caren: 
within the duration granted, With respect to the niyyah of “itching it 
fast, there are two narrations from him.” The reasoy S voluntary 


| asoning fOr (he die: 

Hon an one narration is that he has net utilized his time for Āži 
, N l | 
important." m 


He said: The second type" is one for which he acquires liability, like 
the gadā" of (delayed performance) of the fasts of Ramadan, the se 
ified vow (nadhr)" and the fasts of expiation ( kaffarah). These are vii 
permitted except with a niyyah formed the previous night, The basis is 
that these have not been preascertained 
them prior tò commencement.” 

All the nafl fasts are permitted with a niyyah formed prior to the 
declining of the sun, with Malik (God bless him) disagreeing as he 
adopts, in an unqualified sense, the tradition we have relāted.** We rely 
on the words of the Prophet (God bless him and grant him peace) who, 
when he woke up without having formulated the intention to fast, said 
"Tam fasting now.”?! The basis is that a lawful fast outside of Ramadan is 
supererogatory (nafl), Thus, abstaining from eating and drinking at the 
beginning of the day is based upon its becoming a fast due to the niyyah 
in the manner we have indicated. If he forms the niyyah after the declin- 

ing of the sun it is not permitted.“ Al-Shafi'i (God bless him) said that 
it is permitted and the person will be considered to fast from the time he 
formed the niyyah, The reason is that a fast can be fragmented in his view 


a Wij, 


al requi 
adi ‘ tred 
Mmediate performance, 


and it is necessary to identify 


"lu Sine such narration, it will be reckoned for the fard, and in the other for the nafl. 

"That is, the fard. 

“Of the obligatory fasts, 

“The specified vow falls under the first type, ; 

"That is, niyyali has to be formed before the rukn commences so 45 to ide 

fast it is as distinguished from the fast of Ramadan, which is preascertained. 
"The tradition that says: There is no fast for one who did not form the 

previous night. Fayla 
“It has been recorded by Muslim from ‘A’ishah (God be pleased with her). Al-Zayla 

vol. 2, 436. 

"The reasoning for this has preceded, 
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n waking up, and itis possible that he will wake up after 
«C pie sun, except that its condition is that he should not 
ante of the day. In our view, he fasts fram the begin- 
mihe beg, itis a formal worship that controls the self, and this is 
perēt ford determined period. Thus, itis deemed valid if 
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they? 


yg.1 SIGHTING OF THE Moon 


ș necessary” that the people try to sight the moan” on the 
h day of Sha‘ban. If they see it, they are to begin fasting. If 
ti isible to them (on the twenty-ninth), they are to complete the 
BR i is of Sha'bān and then begin fasting. The basis are the words of 
thirty me Gud bless him and grant him peace), “Commence fasting 
rk it and end fasting on seeing it. If Ine moon isnot visible lv you, 
complete the period of Sha'ban of thirty days.’ The presumption is that 
he month is continuing and they are not to move to the next month 
without evidence.’ Such evidence has not been found. 

They are not to fast on a day of doubt (as to whether it is the thirti- 
eth) except by way of a voluntary fast, due to the words of the Prophet 
(trad bless him and grant him peace), “The day of doubt is not to be 
observed as a fast on the assumption that it is Ramadan, rather it is 
observed as a voluntary fast.” This issue has several variations, 

First: That he forms the intention of Ramadan, and this is disap- 
proved due to what we have related, Further, it amounts to something 
similar to what the People of the Book do, for they added to the period of 
the last." Thereafter, if it becomes evident that it is the day of Ramadan, 
his fast will be valid (as that of Ramadan), because he witnessed the 
Month and kept the fast. If it becomes evident that it is still the month 


tv said: Mt i 
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ingly, acon a Alt the views of the ast rologers (scient ists) in this matter, Accord- 

Mt te recoded ad iny this case, are Opposing the shar’. ' > 
him), AL ly" r a Bukhari and Muslim trom Abū Hurayrah (God be pleased wit 

"Thee Pat val. 2 4478 al Ayni, vol. 4, 16. 

“h arii sighting of the moon and nat scientific caleainticins, = : 
Mitted' iy as a yong. ayla i, vol. 2, 440. Al“Ayni says that the commentators have ans 
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of Sha‘ban, his fast will be deemed a volun 


(voluntary) fast, he is not to fast later as qa 
probable meaning. 


Second: That he forms a niyyah for another wājib whi 
approved due to what we have related, except that the disan. 
lesser than that in the first issue.3? Thereafter, 
is the day of Ramadan, his fast is valid due to 
niyyah. If it appears that it is the day of Sha‘ban 
be treated as a voluntary fast, because it is Proscribed and an bliza 
cannot be met with such a fast. It is also said that it will be dier kari 
in conformity with his intention.” This is the sound opinion ākā at 
scribed fast is one that is prior to Ramadan with the intention of Aki 
for Ramadān and this does not occur through every fast. This is distin 
guished from the day of ‘d. The reason is that what is proscribed is 
neglecting to respond to the call (of God); the response applies to each 
fast. The disapproval here is due to the form of the proscription, 


Third: That he forms the intention fora voluntary fast, and this is not 
disapproved» on the basis of what we have related ** This amounts to a 
: proof against al-Shafi'i (God bless him) in his assertion that it is disap- 
proved right from the start. The meaning of the words of the Prophet 
(God bless him and grant him peace), “Do not precede the month of 
Ramadan with fasting of a day or two days,” is the proscription of prior 
fasting with the intention of fasting for Ramadan, The reason is that he is 
performing the obligation prior to its prescribed time. Thereafter, if this 
fast conforms with a fast that he used to keep, then, fasting is better by 
consensus (ijmā'). Likewise, if he (usually) fasts for three or more zis 
at the end of the month. If he separates it from these, then, it wA 
that not fasting is better in order to avoid the apparent meaning © f d 
prohibition. It is sometimes said that fasting is better following Ali an 


tary fast, Jf heb aks 
ary fa re 
dā’ in lieu Of it as it Kine? 


h is al 

; 50 dic. 
ae he disapproval her, is 
i ecomes evident that j 
the existence of the bya 


» then, it is Said that it will 


SS sm 
"Because the first resembles an act of the People of the Book. 
Treated as a wajib if he intended it as such. 
* As fasting on that day is disapproved whatever the type of fast. 
*It is also Imam Malik’s opinion. 
The words “rather it should be observed as a voluntary fast 
tioned above. be please? 
“Tt is recorded by all the six sound compilations from Abū Hurayrah (God 
af, vol. 2, 440, 
the month of Sha'bān. 


* in the tradition men” 
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d with both) as they used to fast on these days. 
pase he mufti is to fast himself by way of precaution 
that os eople in general that they wait till the time 
i which they may eat, in order to avoid the 


God be pl 
erred view 1 t 
ye the ruling for 
epee n, 

a declining ofthe su 
"pect is ni i ditional so that he forms 
jection s his niyyah itself con | f 
"our That Pi saree the next day if it is Ramadan, but he will not 
in ntion uy i situation he does not fast for he was not decisive in 
iitis Sha bān In It is as if he said that if he found food the next day he 


forming ry vajā difhe does not find it he will fast. | | 
would otk the make his niyyah conditional in its details, like forming 
Fifth: tha 


rion that ifit is Ramadan the next day he will fast for Ramadan, 
hab ot he will fast on account of another obligation. This is 
AVE K akeh) due to its vacillation between two stipulations that 
ean Ifit turns out to be Ramadan, his fast is valid due to 
eat nf vacilation in the formation of the niyyah itself. If it turns 
out to be Sha'bān, his fast on account of another wājib is not valid as the 
intention is not established due to vacillation about it. The formation of 
the niyyah itself is not sufficient for it. His fast will be voluntary not liable 
for gadā” for he has commenced it as one removing one of two liabilities 
(and not as one that is binding), Tf he forms the niyyah for Ramadan if 
itis to be Ramadan in the morning and for a voluntary fast if it is to 
be Sha'ban, it is disapproved as he intended a definitive obligation only 
from one aspect. Thereafter, if it turns out to be Ramadan, his fast is 
valid on the basis of what has preceded.* If it turns out to be Sha‘ban, 
fo ey fast is valid, as that is performed on the basis of the 
gadā Bias itself. If he tenders his fast invalid, he is not to offer it as 

intention stands extinguished from one aspect. 


= y here Person who sights the new moon by himself is to fast 
Prophet (G me does not accept his testimony, due to the words of the 
igit and eng 0635 him and grant him peace), “Begin fasting on see- 

ON seeing it”** and this person has seen it clearly. 


0! 


Ing It, and end fasting 


Me 1s =: 
p SR Al-Zayla‘, Vol. 2, 442 
è r * 
Qad wouj 1 ens’ of vacillation in the niyyah. 
i ki Q i i ` a . . . 
2, batt fa tradi ‘Batory if he was certain with respect to his intention. 


ition recorded by al-Bukhari, and has preceded. See al-Zayla'ī, vol. 
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314 Al-Hidayah TAA 
He said: A person who sights the moon by himself A 
fasting,” by way of precaution. In the case of fasting, wince to 
the obligation of the fast. 101 lies in 
He said: If there is an obstruction in the sky, testimony fo 
sation of fasting (Ramadan) is not to be accepted unless Pale cës- 
men or one man and two women. The basis is that the interest Axe. 
subject (‘abd) is related to it, which is the commencement Bethe 


of eati 
it resembles all his other rights. The time of ‘id al-adha is like that ‘a 
cessation of fasting for this purpose, according to the Zahir al-Riw A 


and this is the sound report. It differs from what is reported ae 
Hanifah (God bless him), who said that it is like the sighting of the moon 
for the commencement of Ramadan. The basis (for the Zahir al-Riwayah) 
is that the interest of the individual is related to it, which is the free avail- 
ability of sacrificial meat. 

If there is no obstruction in the sky, the only testimony that is 
accepted is that of a group whose report conveys certain knowledge. The 
basis is what we have stated. 

He said: The timing of the fast is from the appearance of the second 
dawn up to the setting of the sun, due to the words of the Exalted, “And 
eat and drink, until the white thread of dawn appear to you distinct from 
its black thread; then complete your fast till the night appears.” The two 
khayts (threads) are the whiteness of the day and darkness of the night” 

Fasting is abstaining during the day from eating, drinking and sexual 
intercourse, along with the intention of fasting. The reason is that in its 
actual literal meaning it applies to abstaining from eating, drinking and 
sexual intercourse, due to the usage employed, however, niyyah has been 
added to this in the shar‘ (law) so that worship can be distinguished from 
usual practice. It has been applied exclusively to the day due to what a 
have recited. Further, as the linking of the day and night are difficult, kis 
ascertaining of the day is better so that the abstention goes KI A 
usual practice, This is what this worship is based on. Purification iO 


#At the end of Ramadān. 

Qur'an 2:187 dthi 

Jt is said that Adi ibn Hātim (God be pleased with him), when he hear a 
used to distinguish between a white thread and a black thread, that 15, ae doin this 
He used to eat till such time that he could actually distinguish them. He we (God bless 
one day when the sun began to rise. The matter was reported to the Prope Author 
him and grant him peace) and he explained to him the meaning given byt 
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and postnatal bleeding is stipulated as a condition to affirm 


they are not t 
Ty 


adi 


ance on the part of women.” 


kari O fast in this state and they are to fast later by way of qada’. 
the obligation is established against them initially and thereafter 


Chapter 4o 
Factors Leading to Qada’ and Kaffarah 


He said; If the person lasting eats or drinks or has sexual intercourse 
during the day out of forgetfulness he has not broken his fast. Anal- 
ogy, however, dictates that he has broken the fast, and this is the opinion 
of Malik (God bless him) due to the existence of what negates fasting.’ 
The basis tor istihsan? are the words of the Prophet (God bless him and 
grant him peace) addressed to a person who ate and drank out of for- 
gettulness, "Complete your fast, for it was God who fed you and made 
you drink,” If this is established for eating and drinking, it is established 
for intercourse due to equality of the essential element (rukn).4 This is 
distinguished from prayer, because the form of salāt maintains remem- 
brance and, therefore, forgetfulness does not become predominant.’ In 
fast, on the other hand, there is no constant reminder and forgetfullness 
can become predominant. There is no distinction between obligation and 
supererogatory fasts for this purpose, because the text (tradition) does 


not provide any details.” 
"That is, food entering the body through the mouth. This is the basis of analogy. 


"This is istihsān on the basis of a text, which is one type of istihsan. 
It is recorded by all the six Imams of the sound compilations in their books from 


Abū Hurayrah (God be pleased with him). Al-Zayla'ī, vol. 2, 445. 

‘This is not analogy (qiyās). It is based upon dalalat al-nass or the implication of the 
text, Apparently, the extension is from a lower order meaning to a higher order meaning. 
The illustration is that of saying uff (fie) to parents. If saying uff is prohibited, then 
abusing them and beating them is definitely prohibited by implication. This is different 
(rom the present case insofar as an exemption ofa facility is being claimed. The Author, 
therefore, says that this is not an extension from a lower order meaning to a higher order 


Meaning; the levels are the same and forgetfullness affects each hukm equally. 


Paso. : > 
‘Because prayer does not let a person forget the arkān. 
hatis, it does not distinguish between the type of fasts. 
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existence of this situ 
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gettulness is common. Further, lorgettulness is on the pa ate w 
whose own right is involved whereas COLTON arises fd sik a a 
one else. The two are, therefore, distinguished like the 
or one who is ill for purposes Of gadi” of salat. 

He said: If he goes to sleep and has a seminal disch 
broken his fast, due to the words oft the P 
him peace), “Three things d 
cupping, and discharge,” 
isnot found in form orini 
direct COTILACL. 


Likewise, if he looks ata woman and ejaculates, on the basis of what 
we have elaborated. = 


and like 


15 Unde; 
‘nd consider 
VTBUMENU is thay the 


ron 
part Of some 
person confined" 


arge he has not 
rophet | God bless him and grait 


o not break the fast of ane fasting: vomit, 


The reason is that the existence Of Intercourse 
neaning, which is ejaculation out of desire and 


Thus, he is like one who ts fantasizing and ejaculates 
one who masturbates, according to what the jurists say." 

If he applies oil to his body, he does not break his fast, due tu the 
absence of a negating factor. 


Likewise, if he is subjected to cupping, due to this reason and due to 
what we have related,’ 

If he applies kohl, he does not break his fast, because there is no direct 
link between the eyes and the mind, Tears emerge like sweat and what is 


ween mistake and forgetiullmess ix that the person forgetting 


intends the act, but has furgorren the fast, while the person making a mistake dues not 
intend the act though he tremembers the fast. 


The difference ber 


Because breakiny of the fast in both case as not intentional in his view. 


"Thetelrite, ites yiyas rez" al järi ur analogy where a distinguishing factor between 
the two prallel cases rakts. 
If he prays while seated due to the excuse ot continerient, he is Hable tor qeula 
it is related fum several ( empadions (God he pleased with them). The differed 
MERMANS are recriride try al- Puree. a)-dar quint and others. Al Zayla' i, Vol. 2,44 

“That is, rt be nut intercourse: 
"The scholars argue that tis | 
traditiop the 


ither in form ar in meaning, 

v not permitted on the basis of traditions. In une such 
pers who masturbates is called “cord.” An attempt is also made 10 
take a distinction between the intemon to suppress carnal desire or to satisty It 


What the jurists sythe meaning bere is that there is weakness it) this assertion 
He does not Lutrtier at, however, 


“That is the tradition mentioned cartier, 


: “Three things div not break...” See al 
Falah vole. gan. 
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CIs 


i -pimi applied it infor 
{it is disapproved for him, Al-shāfri (God bless belt ee: et 
rfl in both cases, ™ and the proof against him JS ir a AKR 
Direct contact without a covering is like eee ee dace sel eet 
Riwayali, Muhammad (€ od bless him) consi iter aši ievākt 
a covering as disapproved for itis rarely devoid © ) pre 
he remembers his fast, his fa: 


Ifa fly enters his throat while is broken due to a negating factor 
broken. According to qiyas, his fast 1s broke ing, just like soil 


RE ourish 
entering his bodily cavity, even though it is not ka is not able to prevent 
and stones are not, The basis of istihsan is that he 15 
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it, and it therctore resembles dust particles and smūke, The ju , 
agreed about rain and snow.” The correct view is that they amj diy 
due to the possibility of avoiding thetn by taking shelter in ð lent re at 
root, r Under 

If he eats the meat that comes out from between his teeth, he do 
not break the fast if this isa very small quantity, but he does if it is moku 
Zufar (od bless him) said that he breaks his fast in both cases,“ | ķi 
hasis is that the mouth takes the rule of the external parts, therefore his 
fast ay not broken by gūrgling.** Our argument is that a small quantity js 
secondary to the teeth like his saliva as distinguished from a larger quan- 
lity for that does not stay between the teeth. The distinctive factor is the 

size of a pea, and what īs less than that is trivial, 

If he takes it out and holds it in his hand, and then eats it, his fast is 
necessarily broken, duc tu the report from Muhammad (God bless him ) 
that if the person fasting swallows a sesame seed that was between his 
teeth, his fast is not broken, but if he eats it otherwise his fast is bro- 
ken. If he chews it, his fast is not broken as that sticks to his teeth alone, 
When the quantity is the size ofa pea, he is under an obligation for gadā”, 
hut not expiation, according to Abu Yusuf (God bless him), According to 
Zufar (God bless him), he is liable for expiation as well, as it is food that 
has been chewed. According to Abū Yusuf (God bless him), it is some- 
thing that is repulsive. 

If he vomits involuntarily, he does not break his fast. The basis are 
the words of the Prophet (God bless him and grant him peace), “There 
is no qudi’ for the person who vomits, but there is gadā” for the person 
who induces vomitting.”™ For this purpose a mouthful or less are the 
same” If the vomit turns back inside and was a mouthful, the fast 1s 
rendered invalid according to Abū Yūsuf (God bless him), The reason f 
that it came out and and purification was annulled and then it Sanat 
inside, According to Muhammad (God bless him), the fast is not invalid, 


"The reason is that he cannot avoid inhaling them. 4 the oppo 
) ; las s » ( 
With site saving that rain invalidates it, but not snow, while others vi Ae Keri 
site view. Most of them maintain that both invalidate the fast, and this is held 


sound view, as the Author states, 


"That is, whether it is less or more. 
‘He means thereby that ifa small amount is swallowed his fast is broken, (God be 
1% 


"is recorded by the compilers of the four Sunan from Abū Hurayrah 


Pleased with him). AD Zayla'i, vol, 2,448, 
“As distinguished fmm the issues of pahånsh. 
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oe the form of breaking a fast is not found, which js swallowing. 
hecat’ 


he meaning (of eating: is not realsied as it does not nourish 
imal circumstances. IF he (intentionally) takes it back inside, 
ynder wall by consensus Uini) due te its čonsumption after it had 

s è Here the form of breaking the fast is realised, If it is less than a 
come erli it reverts, the fast is not broken as it has not come out and 
mouth 7 voluntary part in taking it back. If he takes it back voluntarily, 
he S7 R the same according to Abu Yusuf (God bless him), because it 
the rule 3s ut. According to Muhammad (God bless him), his fast js 


id nor come O i . Yar 
wet due to a positive act on his part in taking it back, 
inv 

If he vomits voluntarily to the extent of a mouthful, he is liable for 


gadā”, on the basis of what NS have repa" and analogy is given up 
in the face of such a tradition. 7 There is no expiation for him due to the 
absence of the form of breaking a fast. If the vomit is less than a mouthful, 
the rule is the same according to Muhammad (God bless him) due to the 
application of the tradition in the unqualified sense, According to Abū 
Yūsuf (God bless him), the fast is not rendered invalid as the vomit has 
not come out legally. Thereafter, if it goes back the fast is still not invalid 
inhis view due to the absence of prior emergence of the vomit. If he takes 
it back on his own, the report from him is that the fast is not broken 
due to what we have stated. In another report from him, it does become 
invalid, by linking it to one that is a mouthful, and due to an excessive 


positive act on his part. 
He said: A person who swallows a pebble ora piece of iron has broken 


his fast, due to the existence of the form of breaking the fast, however, 
there is no expiation (kaffarah) for him, due to the absence of eating in 


the true meaning,” 

A person who has intentional sexual intercourse through either of 
the two passages, is liable for gadā”, for restoring the interest ( maslahah) 
that is lost,” and is also liable for expiation, due to the completion of the 


„The tradition mentioned in the previous issue. l 
ā Phar here is concerned with something coming out and not omens poing 
iet ogy would, therefore, say that it should not become invalid just as it doc 

la Urine and other things. 

semt these things are not food and do not benefit the body. ny 
* maslahah was the controlling of the self, and intercourse demolishes the inter 
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offence” Ejaculation in the two locations is not Stipulated 
ogy of (obligatory) bathing.” The reason is that carnal Yk n £ 
even without it, and ejaculation js complete satisfactio ciel mag 
Abū Hanifah (God bless him), there is no liability: for = Ace 
case of intercourse through a disapproved ( nukrū i) pa a at 
ogy of hadd (that is not awarded in such a case). in hie 
view, however, is that expiation is imposed due to the co 
tion of carnal desire. 

l If he has sexual intercourse with a dead person or with a beast, th 

is no expiation irrespective of ejaculation. Al- Shafi (God bless re 
disagrees with this. The reason (in our view) is that the violation ti K 
be complete by way of complete satisfaction of carnal desire "brūna 
location that is desired, and that is not found in this case, di 

Thereafter, in our view, just as expiation is imposed for sexual inter- 
course on a man it is imposed ona woman as well. Al-Shāfi ī (God bless 
him), said in one of his two opinions that she is not liable for it, because 
expiation is related to actively undertaking sexual intercourse and this is 
the act of the man, while she is the object of the act, In his second opin- 
ion he maintained that she is liable and the man bears it on her behalf on 
the analogy of water used in bathing (where the expenses are borne by the 
male). We rely on the words of the Prophet (God bless him and grant him 
peace), “Whoever breaks the fast is liable for what the violator of the oath 
of zikār is liable.”"* The word “whoever” includes the masculine as well 
as the feminine gender, Further, the cause is the offence of rendering the 
fast invalid and not the actual act of intercourse, and she has participated 
in it with him. A man does not bear the kaffarah for a woman, because 
it is an act of worship or a penalty and its transference to another is not 
valid. 

If a person eats or drinks something that provides nourishment or 
is used as a medicine, then, he is liable for gadā” as well as kaffārah. Al- 
Shafi'l (God bless him) said that there is no kaffarah for such a person 
as it is stipulated for sexual intercourse contrary to analogy,” because sin 


ON in the 
On the anal- 
w. The COrrecy 
mplete Satisfac. 


"Kaffāruk is atonement for the offence that was complete in all respects. 

‘Due in the obligation of bathing as a result of intercourse without ejaculation. for 
*Itus gharīb in this version, however, Ibn al-Jawzi has relied upon it in al- Tatati 
supparing our view, Al-Zayla"i, vol. 2, 449-50. m bis tr 

“He relies in this om the tradition that is mentioned in the next issue. 9 : “al of 
dition, the villager came to the Prophet (God bless him and grant him peace! 


Al-Hudavah 
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se jeri od due to repentance, therefore, this rule cannot be 
a 5 ` ūn 
sal (A r analogy. Our argument is that kaffūna? has been linked 
a = CT alte tan z ` $ 
Ji fart” of breaking the fast during Ramadan through a complete 
« offence d < realised. F An T A iti f setti 
a he ofe and this stands realised. Further. in the imposition of setting 


tion a atonement, and this makes it known that repentance 
slavē - 

as ato 
n cannot attain aton á rn sore S 
alone © ; he said: The kaffarah \expiation) is like the kaffirah ot 


ne ontinence) on the basis of what we have related, and also 

oy Phe tradition of the villager, who said, “O Messenger ol 
an the Dass © ed and have caused ruin.” He (God bless him and ‘grant 
gadi" “i "id “What did you do?” He said, “I had intercourse with 
win pee ail during the day of Ramadan.” He replied, “Set free 
i said “I do not own anyone except myself.” He replied, “Fast 
aninuously for two months,” He said, “What has happened to me has 
vee d due to nothing else but the fast.” He replied, “Feed sixty needy 
wee The man said, “I do not possess any food.” The Messenger of 
God bless him and grant him peace) ordered that a faraq of dey 
dates be brought. The word ‘araq is also narrated and that contains fil- 
teen sã's, He said that it be divided among the needy, l'he man said, “By 
God, there is no one between the two rocky sides of Medina who has a 
need greater than mine and that of my family,” The Prophet (God bless 
him and grant him peace) said, “You and your family may consume it. 
It is permitted for you and for no one after you.” This tradition is 
proof against al-Shāfi'ī (God bless him), who grants a choice between 
the requirements of the rule of expiation, The reason is that the tradition 


ement for this offence.“ 


hår (vo 


my wile 
à slave. He 


temorse and repentance, Analogy dictates that his sin be removed due to repentance, 
therefore, kaffaralt should not have been imposed for the removal of sin, Nevertheless, 
the Prophet (God bless him and grant him peace) did impose kaffārali, Where an oblī 
gation is imposed against analogy, the case cannot be extended through further analogy. 

"Itis not related ta the actual act of intercourse. 

“Repentance does not do away with hadd in the offences of sarigah and zinā. Jn the 
Sime Way, repentance does not amount to atonement in these cases, as is claimed by 
Shafi (God bless him). . 

Abayla't says that the words, “It is permitted for you and for no one after you" ure 
At found in any tradition. We would say that without these words, the tradition will 
Iker Premission that clashes with other rules. The permission can be understood from 

a Uency shown to a person who is overwhelmed by fast and his poverty. 
| ltis Fecorded by the compilers of all the six sound compilations from Abū Huraytāti 

wd be Pleased with him). Al-Aayla't, vol. 2, 451. 


implies a sequential order. It is aj 


aj ae ai i 
in his denial of CORUNUOUS fasting, which the kā sins (Go bl 
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naung a passage is liable for gadā", due to pp. ates 
meaning. but he is not liable E existe 

There is no kaffarah for violatin 
Ramadan. The basis is that 


: i breaking th 
vated form of the offence” and 


tor kaffürah, due Ours 


OF its for 


i be linke 
,Or something throu i 
roken his fast. T oe 2 


uch a person du 
: e 
; If a person Pours drops i 
tat or water enters his ears, the fast is not rendered jj 
absence of both Meaning and 
trom pouring of oil. 


If he applies medicine to a bo 


body cavity, he has broken his fast 
him) i 


Opens one time and closes another 
Imam argues that the wetness of the medicine mixes with the wetness of 
the wound and the movement downwards is increased thus reaching a 
body cavity as against the dry medicine as that absorbs the wetness of the 
wound and closes its mouth, 

If a man pours drops (of medicine) into the opening of his penis, 
he has not broken his fast, according to Abū Hanifah (God bless him). 
Abū Yūsuf (God bless him) said that he has. The view of Muhammad 
Is not clear on the issue. It is as if Abū Yūsuf (God bless him) considers 
that there is a Passage between this opening and a body cavity for which 
rēasan urine emerges from it. Abu Hanifah (God bless him) understands 


__ 


“This is consistent with the logic he has been building abour this poine in the previ- 
Gils issites, 
“Lt t3 related oy Abu Ya kā al- 


Mawsili. Ā|-Zaylaī, sol. = 453-<4- 
"That 15, Consuming food 
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vides a barrier between them and urine is pushed out 
we: ‘ "te tot fl 4 
bladder a «thine that does not belong to a category of figh. 
irl va ES ith his mouth does not break his 
a tastes something with his mouth does i 
a 7 a è - F ‘ R = 
itae of breaking the fast in torm and meaning, Tt i 
e 5 „4 H > Hete fay “ee 

ye to the 4 oved (makrūh) insofar as it consists of exposure o 
‘dered disapp” 


that the 


d for a woman to chew food for her child if she can 
Iris disākPi ee ; of our explanation, but there is no harm in this if 
avoid it, 00 the coer available, due to the security of the child, Pa 
there is no RA rai sermitted to break her fast if she is apprehensive 
you not see that she 15 p Ce 
about her child, faum does not make the person fasting break his fast. 
The chewing O APT not enter his body cavity. It is said that i it ki 
D dis ae validate the fast as some of its particles can Ae B j 
paan penja is also said that if it is black gum it does invali ate 4 
the body mw “be n treated as it splits up into grains." It is, Sa 
aant rte erson fasting as it exposes the fast to invali ity ane 
dapan ay é Peping the fast. It is not disapproved for a “om : 
PE atta as it acts as a substitute for siwak for women. s 
MAN A sale to what is said, unless it is for an aR 
Aaa āda said that it is not recommended as it resembles a 
of the mouth. 
$ sakas a n imong kohl and oil for the whiskers. The et 
1 tipši ķi ti Moreen which is not one of the prohibitions a 
Raine te Prophét (God bless him and grant him K as as sat 
the Lise of kohl and fasting on the day of ‘ashura 5 Kr pe 
in the use of kohl by men when ae a aad vken the 
and not adornment. The oiling o whisker: Te n belo 
intention is not adornment, as it works me ene ead tte 
for the lengthening of the beard when 1 
Sunnah, that is, a fist-hold. 


j agih. This is similar 
“That is, the answer is to be given by a medical gPa se pitt ere 
s the ans j b ; pe | R 
der tahqiq al-manat, All expert op eiit 
: abs rads kuga himself with things that can lead to 
“ ah daton of 
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There is no harm in the use of wet siwak in the Mornin 

by the person fasting, due to the words of the Prophet ate Evening 
and grant him peace), “The best trait of the person fasting hee less him 
and he did not give any details. Al-Shāfi'ī (God bless him) Xe sivas 
is disapproved in the evening insofar as it does away with mete it 
effects, which is the smell of the mouth, and that resembles ie lesseq 
the shahid (martyr). We would say that it is the effect of worshi ie of 
suitable that it be concealed as distinguished from the blood of Vē itis 
which is the effect of injustice, There is no difference between tahid, 


5) tin A k reen moi 
siwāk or one that is dipped in water, on the basis of what we have iki 


40.1 ILLNESS 

A person who is ill during Ramadan and fears*® that his illness will 
aggravate if he fasts may not fast and offer it as gadā”. Al-Shāfi T (God 
bless him) said that he is not to give up fasting. He permits this in the 
case of fear of death or loss of limb giving effect to them as he does in the 
case of tayammum, We say that an aggravation in illness or its protraction 
may lead to death, therefore, it is necessary to avoid fasting. 

If the person travelling does not feel harmed by the fast, his fast- 
ing has greater merit, but if he does not fast it is permitted. The basis is 
that a journey is not devoid of hardship, therefore, journey itself has been 
deemed an excuse as distinguished from illness, which is sometimes light- 
ened through fasting, thus, the condition of its leading to harm has been 
stipulated. Al-Shāfi'ī (God bless him) said that giving up the fast (during 
journey) has greater merit on the basis of the words of the Prophet (God 
bless him and grant him peace), “There is no (additional) piety 1n fast- 
ing during journey.”*” We maintain that Ramadan is the better of the kā 
times (as compared to the time of gadā”),** therefore, performance ae a 
obligation within Ramadan is better. What he (al-Shāfi'ī) has related is 
be interpreted to apply to the case of (extreme) hardship. 


SS . er): 
“It is recorded by Ibn Mājah in his Sunan from ‘A’ishah (God be pleased with h 
Al-Zayla'y vol, 2, 458, hat it will 

This shows that illness in itself is not the permitting factor. It is the fear 1 
spravite that matters, Fear here means conviction, not mere suspicion. 7 him): A! 
kās related by al-Bukhārī and Muslim from Jabir (God be pleased with 
Zayla'ī, vol. 2, 461. 
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on who was ill, or the traveller, die while they were in that 
Iness or journey), no gadā” is due from them. The basis 
have a chance to find other days to do so. 


ifthe pers t 
at 15, 
wee eae 
he person who was ill recovers and the traveller becomes a res- 
if Faery die thereafter gadā” was due from them to the extent 
ident, i s and residence.” The reason is that these were the number of 
of air found. The meaning to be derived from it is the obligation of 
days t "y bequest about feeding the needy, Al-Tahawi (God bless him) 
ES aj ed a disagreement about this between Abū Hanifah and Abū 
has ree d bless them), on the one side, and Muhammad (God bless 
vi on the other, but this is not correct.” The disagreement is about a 
vow (nadhr). The distinction for the two jurists is that nadhr is the cause, 
therefore, the obligation” is established for one who fails to meet it. In 
the present issue the cause is the catching of the required period, thus, 
the obligation is determined by the extent of this period. 


The delayed substitute performance for Ramadan (the qada’) may be 
performed with breaks if he likes or it may be performed through suc- 
cessive fasts, because the text gives an absolute meaning.” It is, however, 
recommended to keep successive fasts for a swift discharge of the obliga- 
tion." If he delays it till the second Ramadan arrives, he is to fast for the 
second Ramadan, as he is now within its time, and he is to offer gadā” for 
the first Ramadan after it, as it will be time for gadā'. There is no fidyah 
(redemption) for him.”” The basis is that the obligation of gadā” permits 


delayed compliance so much so that voluntary fasts are permitted before 
it 


Se a state of illness or journey, 

nyi rea gadā” for the number of days they were healthy or were resident prior to 
"|1 beste they would be liable for these days alone. 

due, with Tae the two jurists maintain that a bequest is to be made for all the fasts 

for those da ci Muhammad (God bless him) says that the bequest is to be made only 
"To ite. a which they could have observed fasts. 

Performed in tk SP for the entire object of the nadhr, and not only what could be 
y € Period available, 


ese; 
: -are the words of the Exalted, “A number of other days.” 


re md SRT 
5 commendation is made by most; they do not make it obligatory. 


Accord; 7 ? 
them wan "8 to al-Shāfitī (God bless him) there is an obligation of fidyah, if he delays 
īthout excuse. 
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doit (with hard hip), is a ransom, the feeding of one that is indigent. 

It is sad that the meaning is: those who are nor able to do it. jf ine I; 


able to fast,” the rule of fidyah is annulled, because the condition far the 
substitute ys the Persistence of inability, i 


If one dies with a liability for the 
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“There is a reported variant reading of the verse at well. Perhaps, the Author is refer- 
Img to it, 
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al-Sunan al-Kubrā, The tradition of Ibn ‘Umar (God be please 
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“Recall he 

d re the rule of usū 
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diate or delayed co ar jās about the command (‘amr) whether it requires immē- 


a 
**He says that th 
e akli i 
iyyat al-wujūb was absent. We would say that ahliyyat al-wujill 


f the mi « . 
Alife sued tē. Ei z ao an being a human, but it was deficient 
like payrnonts eat however, right if he means that duties 
is a co : n the wali. at Or causing loss and those for maintenance arë 
fe Piet with the Aintighinas „The non-Mulsim had no ahliyyah at all, because it 

r he converted to Islam "T is we know in usūl and this compact came into being 
respect to criminal law and, is is for the ‘ibadat alone, The position is different with 

nc contracts, In the case of the minor, when he attained puberty; 


and the non-Musli 
A -Muslim 
came into full play, when he converted, both types of ahliyyah, that is, wujūl and ada’ 
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{capacity for acquisition” nor the validity of commencing the fast. If 
legal $ ‘he month of Ramadan, he is under an obligation to fast, due to 
he * nitin of the exempting factor within the time of the niyyah.”* 
hee that if he was a resident at the beginning of the day and 


Do you not see 4 ; f 
then travelled it would not be permitted to him to forgo the fast by giv- 
ing preference to the aspect of residence. In this case the requirement is 


enhanced. If he does not fast in both cases, there is no expiation for him 


due to the existence of a permitting doubt.” 

Ifa person suffers a fit of fainting during Ramadan, he is not to offer 
gadā” for the day in which he fainted, due to the existence of a fast in it, 
which is abstaining from eating and drinking along with the associated 
niyyah, because it is apparent that he brought it about/* He is to offer 
gadā' for fasts that follow it, due to the absence of the niyyah (for such 
fasts). If he suffers a fit of fainting on the first night of Ramadan, he is to 
offer gadā” for the entire period of fainting except the day following this 
night, on the basis of what we have said. Malik (God bless him) said that 
he is not to offer gadā” for what follows, because the fasts of Ramadan are 
kept through a single niyyah, in his view, just like seclusion in a mosque 
(i‘tikaf), In our view it is necessary to form the niyyah for every single 
day as these are independent acts of worship, because in between two 
fasts is an intervening period that is not part of this act of worship, as 
distinguished from i‘tikaf. 

A person who suffers a fit of fainting for the entire month of 
Ramadan is to offer qada’ for the entire month, because it is a kind of 
illness that enfeebles the body; however, it does not do away with the 
rational faculty,” therefore, it becomes an excuse for delaying the fast, 
but not for extinguishing the liability. 

A person who suffers a fit of insanity for 
Ramadan is not to offer it as gadā”, with Malik (Go 
ing with this as he considers it similar to fainting. We mainta 


the entire period of 
d bless him) disagree- 
in that the 


sAhliyyat al-wujūb. 
That is, prior to the declining of the sun. 
Which is safar (journey) and this would be shubhah fī al-dalīl. 
"That is, niyyah and abstaining from eating and drinking. 
a Which is the basis for ahliyyat al-adā” or legal capacity for performance. —— 
Insofar as the rational faculty is concerned, in both cases he does not consider tt a 
total negation of the mind, which is the basis of liability. In other words, the liability is 
delayed, due to the excuse of insanity, till he recovers. if the rational faculty is assumed 
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Pies performance, thus, the underlying 
etails of this issue are in books dealing 
there is no difference between 


ibikecompudvinn cal 
gadā” ompletely lost, as the Hanafis assume, 

"Īssues for discussion in cl 
on hardship is causing a rable nae our view, the reasoning of the Author based 
th e basis, then, in the Šās ja in en issues as well as in the next, If hardship was 
being rare, the hardship was fou a kar Fainting extended vyer a month, despite its 
imposed. We feel that the basi vs and gadā' should not have been imposed, but it was 
issue. The reason is that in ki. that applies has been stated by the Author in the previous 
person is to be treated. in ainting, the r ational faculty ('ag!) is not totally Jost, and the 
ada’ though slightly affected is. respects, like one asleep, In other words, his ahliyyat al- 
perform gadā”, As com > dā still working, therefore, liability is created and he should 
therēfūrēs tha bility is mpare to this, in insanity, ‘ag! is gone and so is ahliyyat al-ada’, 
the words, “he who sees oe reated, In this state, he did not understand the meaning of 
month of Ramadan. The a month of Ramadan,” because he was insane throughout the 
of reasoning and i - ‘Ne next issue designed by the jurists creates a problem for this line 

Ed 1s mentioned in issues for the calss (2). 

B [4 žoga for die a part to apply to the whole. 
af the great isda wh, j class (2).—When we reach this line, we realise that the genius 
and his disciples tes TE esigned these cases, in full display; namely Imam Abū Hanifah 
suffers a fit of itis sess them all). The case beginning with the words, “If a person 
lenge the mind PK A must be assumed to begin a series of related cases that chal- 
C er ij student and show a total interaction between figh and usūl al-fiqh. 
that were lost citi i pe e saying that the worshipper has retrospective liability for fasts 
gibi kd sā $: e worshipper had lost his mind during that period. For those 
sf space ta oh bes 1e c etails of the issues may look at the discussion of ‘agl in the topic 

: al-Kāsānī, Badā'i" al-Sana’t’, vol. 2, 224-26. The rule of bardship has been 


no liability is creāted, therefore, there is no 
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al and temporary insanity, It is stated that this is in the Zahir 
It is reported from Muhammad (God bless him) that he did 
on between the two, because a person attaining majority 
ty is linked with the case of a minor for whom the khitāb 
is not found as distinguished from the case where he 
hen sane but became insane later.** This is the view 


gl-Riwāyah. 


make ā distincti 
inastātē ofinsani 
(communication) 
aA on ig jurists 

some later jurists. 
Lae who does i form the niyyah throughout Ramadan, either 
for fasting or not fasting, is under an obligation to offer qada for the 
month. Zufar (God bless him) said that the fast of Ramadan is performed 
without niyyah by one who is in sound health and is resident, because 


T RT AA ee m : ; m 
invoked there too. Nevertheless, we would prefer the discussion without reference to 


hardship in performance due to the reason mentioned above. F 

In the previous issue, the insane person was not obliged to offer qada as he did not 
have ahliyyat al-ada’ (capacity for performance). This argument is given here by Zufar 
and thereafter al-Shāfi'ī (God bless them). They maintain that liability for the past days 
lost prior to recovery is not created, because the insane person did not have ahliyyat al- 
ada’. To this the Author replies that obligation is of two types: the obligation of owing 
the fasts and the obligation of keeping or performing the fasts. Performance depends 
upon ahliyyat al-ada’, while owing the fasts depends upon ahliyyat al-wujūb, which is 
planted in the dhimmah (human personality). This person lacked the ability to perform 
in those days, but not the ability to owe fasts, because his dhimmah was fully developed. 


For this to happen, however, an additional factor was required and that was the “cause” 
that creates the obligation or triggers it so to say. When this person was insane for the 


whole period, the cause passed him by or was not activated as he really did not “see the 
month of Ramadan.” When he recovered in the middle of the month, the cause of seeing 
the month was activated along with the command that created the obligation: “fast for 
the month.” He, therefore, was placed under an obligation for the whole month, On 
recovery he faced the text: “The Pen has been lifted from three persons: the minor until 
he attains bulūgh; the insane person till he recovers; and the person sleeping till he wakes 
up. The Pen here is to be read as one “requiring performance” and not in the sense of 
he owes nothing,” otherwise the person sleeping though the maghrib prayer would 
not be liable for gadā”. Accordingly, this person is to fast for the remaining days and 
ls to offer those lost by way of gadā” for he owes them due to a perfect dhirimah. The 
logical quesiton is: what about the minor? He should also be liable for al] the previous 
fasts, because he has ahliyyat al-wujūb and he witnessed the past months of Ramadan. 
The response is that the minor does possess ahliyyat al-wujūb, but it is deficient. His 
ahliyyat al-wujūb is perfected upon attaining bulūgh, and for certain things meeting 
the additional condition of rushd. Thus, he does not acquire the liability of “owing” 
the 'ibādāt, but the person with the perfect dhimmah does. God, the Exalted and Wise, 
knows best. 
“He is saying this to distinguish the case of the insane person with a perfect dhimmah 
from that of the minor, as we have discussed above, 
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; s due to the requirement of the time and not as a substi- 
iris obligatory red time.” This is distinguished from the case of the 
ute as il 1S 3 seit the person who is ill, and the traveller insofar as 
menstruating S ator for these people as long as the excuse lasts due to 
rhe He of < hata for adopting a similar state” just as a reason 
ibe Ca ii adopting the state of the fast. 

if id: If he wakes up for the morning meal (sahr) thinking that the 
PAs int arrived as yet, when it has, or he eats thinking that the sun 
has set, when it has not, he is to abstain from eating for the rest of the 
day in order to mect the requirement of the time as far as that is possible 
or to avoid the levelling of an accusation against him. He is now liable for 
gadā”, because it is a claim thāt is to be met with a similar duty, as in the 
case ofa person who is ill or travelling, There is no expiation for him, T he 
reason is that the offence is deficient due to lack of intention. It is in this 
context that ‘Umar (God be pleased with him) said, “We did not intend 
asin, the gadā' of a day is easy for us.””* The meaning of dawn (above) is 
the second dawn, the meaning of which we explained in the discussion of 
salāt, 


t 


Thereafter, the morning meal is recommended, due to the words of 
the Prophet (God bless him and grant him peace), “Take the morning 
meal for there are blessings in the morning meal” It is recommended 
that the meal be delayed, due to the words of the Prophet (God bless him 
and grant him peace), “Three of the traits of the Messengers are: breaking 
the fast promptly, delaying the morning meal, and brushing of the teeth 
(siwāk)”** The exception is when the subject is not sure about the dawn, 
which means that the probability is the same for him. It is preferred for 
Such a person to abstain from eating in order to avoid the prohibited, 
but it is not obligatory for him, thus, if he does eat, his fast is complete. 

€ reason is that the presumption is that it is night. It is reported from 
Abū Hanifah (God bless him) that if the person is in a situation where he 
cannot discover whether the dawn has arisen or the night is moonlit or 


"As an initial and not a substitute obligation. 4 
"Because of which kaffarah is imposed on the person who breaks (violates) his fast. 
"Where fast is prohibited, adopting such a state is not allowed. 

"It is recorded by Ibn Abi Shaybah. Al-Zayla'ī, vol. 2, 469. 
"Ttis recorded by all the sound compilations, excluding Abū Dawid, from Anas ibn 
ālik (God be pleased with him). Al-Zayla‘y, vol. 2, 470. 

“It is recorded by al-Tabarānī in hsi Mu'jam. Al-Zayla't, vol. 2, 470. 
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same ruling is given b $ reached him and he has understood it “he 
from Abū Hanifah (G sija ei al-Riwāyah. It is, however narrated 
The same is narrated E less him) that expiation becomes obligatory: 
such a case there i ti the two companions. The reason is that in 

is no confusion and there is no doubt. The reasoning 
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ce of legal doubt due to anal- 


he first view is based upon the existen 
e x this is not negated through knowledge (of the tradition), as in 
eee ofa father having intercourse with his son’s slave girl. 

If he submits to cupping and believes that this has broken his fast, 
and then eats intentionally, he is liable to qada’ as well as kaffarah, 
because his belief (in this case) is not based upon a shari (legal) evi- 
dence, unless a jurist gives him a ruling about the terminating of the fast, 
as a ruling is 4 legal evidence as far as he is concerned,” If the tradition 
reaches him and he relies upon it, the same rule (of no kaffarah) applies 
according to Muhammad (God bless him). The reason is that the saying 
of the Messenger of God (God bless him and grant him peace) is not to 
be lowered in comparison to the ruling of the mufti. A disagreement on 
this is narrated from Abū Yūsuf (God bless him) who maintains that the 
layman is under an obligation to follow the fugaha’ for he lacks the exper- 
tise to interpret the traditions." If he is aware of the interpretation of the 
tradition, he is liable for kaffarah due to the lack of doubt. The opinion 
of al-Awza'i (God bless him) does not give rise to shubhah (doubt) as it 


opposes analogy. 


If he intentionally indulges in slander (or backbiting) and then eats, 


he is liable for gadā” as well as kaffarah, whatever the situation. The rea- 
son is that breaking the fast opposes analogy, and the tradition’ has been 


interpreted differently by consensus (ijmā')."* 

Ifa woman is asleep or one who is insane is subjected to intercourse, 
when she is fasting, she is liable for gada’, but not kaffarah. Zufar and al- 
shāfi'ī (God bless them) maintain that there is no gadā” on the analogy of 
Ua ne a state of forgetfulness. The excuse here is stronger than the 
hi aero In our view, the state of forgetfulness is very common, 

s situation is rare. Kaffārak is not imposed due to the absence of 


an offence (on her part). 


or . 
wee is kg the ruling of the fagīh is the (only) dalīt for the muqallid. 
ka ete p = noted, especailly by those assessing the law for themselves on the 
e pe parane the required expertise. Our suggestion would be that they 
re quire the expertise. 
int e is referring to the tradition that imp 
n fast, One such tradition is recorded by Ibn Abi Shaybah. Al 
That is, to mean that he loses the spiritual reward (thawab) of the fast. 


lies that backbiting leads to the breaking of 
-Zayla'i, vol. 2, 482. 
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o act upon both evidences just as we combine the two aspects 
i pas and compensation in the case of a gift contingent upon 
of a do 


if he says: “I will fast this year for God,” he is to eat on the day of id 
l-fitr, the day of sacrifice, and the days of tashriq. He is then to offer 
, dā? for them. The reason is that a vow pertaining to a certain year 
Pis these days. Likewise, if he does not identify the year, būt stip- 

fasting: because consecutive fasting does not lead to 


ulates consecutive o | 
days, He is, however, to offer gada’ in consecutive 


the exclusion of these 
days in this category as far as possible so that consecutive performance 


is achieved. This invokes the disagreement of Zufar and al-Shāfi'ī (God 
bless them) due to the proscription of fasting in these days and that is in 
the words of the Prophet (God bless him and grant him peace), “Beware, 
do not fast in these days for they are the days of eating and drinking as 
well as interacting with your spouses.""°* We have already provided the 
interpretation of this and the excuse applicable. If the person does not 
stipulate consecutive fasting, it is not permitted to him to fast on these 
days. The basis is that the objective should be one that can be performed 
completely and here the objective of performance is deficient due to the 
existence of the prohibition. This is distinguished from the case where he 
specifies the objective with the accompanying deficiency. In such a case 
performance conforms to the acquired obligation. He said; He is obliged 
to offer kaffarah (expiation), if he had intended an oath (instead of a 
vow). The reasoning pertaining to this has preceded. 
i E Lara who wakes up in the morning on the day of sacrifice in 
ae asting and then breaks the fast is under no obligation. It is, 
sieva ss, from Abū Yūsuf and Muhammad (God bless them) in 
jām ad A ens he is obliged to offer gadā”. The basis is that commence- 
the oma ast) makes it binding as in the case of the vow. It resembles 
tinction eee of Prayer in timings that are disapproved. The dis- 
ofthe i Pie Fs to Abū Hanīfah (God bless him), which is the basis 
considered = iwayah, is that by mere commencement of the fast he is 
vonia ie a one fasting so that a person taking an oath of not fasting 
Sanok e oath through such a state and would be violating a pro- 
y commencement, therefore, it is necessary to annul it and not 


compensation. 
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them) pega been recorded from several Companions (God be pleased with 
eat tons are recorded by al-Tabarani, al-Dār' i, ī 
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Chapter 41 


Itikāf (Seclusion in a Mosque) 


He said: I'tikaf is recommended. The correct view is that it is a sunnah 
muakkadah,' because the Prophet (God bless him and grant him peace) 
performed it persistently in the last ten days of Ramadan.’ Persistent per- 
formance is an evidence of sunnah? 

I'tikaf is remaining inside the mosque with a fast along with the 
niyyah of i'tikāf. The essential element (rukn) is remaining in the 
mosque, thus, if comes into existence because of it, while fasting is a 
condition for it. Al-Shāfi'ī (God bless him) disagrees about this. Niyyah, 
however, is a condition for all acts of worship. He says that a fast is an act 
ofworship and is a primary act in itself. It cannot, therefore, be a condi- 
tion for another act. We rely upon the words of the Prophet (God bless 
him and grant him peace), “There is no i'tikāf without a fast.”* Analogy 
in the face of a transmitted text is not acceptable. Thereafter, fasting is a 
condition for the validity of the obligatory form’ on the basis of a unani- 
mous narration. In a narration of al-Hasan from Abū Hanifah (God bless 
him), it is also a condition of validity for its voluntary type, on the basis 


a au 
"ti l , 
dē aoe mu’akkadah in the last ten days of Ramadan covering the entire ten 
z ther, it is a Communal obligation for the residents of each town. 


aie in all the six sound compilations from ‘A’sishah (God be pleased with 

JAS iaie vol. 2, 486. . 

ing of sunnah ae times, the term sunnah used in books of figh is in the mean- 

Altis kāra kadah, ln this case, he mentions it explicitly. 

> ‘The obligato kā gutnī and al-Bayhagī in their Sunan. Al-Zayla'ī, vol. 2, 486. 

itikaf for Ga df ry orm arises when a person makes a vow saying, “I will undertake 

0d restores th a a day,” or for a month or he may make it conditional by saying, “Tf 
€ health of so and so” In case of the nafl (voluntary) i'tikāf the worship- 
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Sand it is not in response to a vow. 
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ty is limited to the extent of the need." As for jumu'ah, it 
bas the most important of his needs and its occurrence is expected. 
i aes (God bless him) said that coming out for jumu'ah invalidates 
As se it is possible for the person to undertake it in the jarni‘ 


the itikaf, becau r r venice ny 
antral mosque of the city). We maintain that? tikaf is permitted in each 
pours and when it is legal necessity that permits exit from the mosque. 


He is to come out when the sun has declined, because the communica- 
tion requiring jumu'ah becomes directed at him after it. If his location 
is far removed from it, he js to come out at a time that will enable him 
to catch the prayer and four rak‘ahs prior to it,” In another narration, 
itis six rak‘ahs, four for the sunnah and two for greeting the mosque. 
After the prayer, he should have time for four or six in accordance with 
the disagreement about the sunnah of jumu'ah. The sunnah prayers are 
subservient to it and are, therefore, associated with it. If he stays on in 
the jāmi' mosque for a period in excess of this, his i'tikāf is not rendered 
invalid, because it is a place of i'tikāf, except that it is not recommended 
as he is bound to perform it in one mosque. He should, therefore, not 
complete it in two mosques without necessity. 

If he moves out of the mosque (even) for a moment, without an 
excuse, his i'tikāf becomes invalid, according to Abū Hanīfah (God bless 
him) due to the existence of a negating factor. This is based on qiyas. The 
fe jurists maintain that it is not invalidated, unless it is for more than 

=e day. This is based upon istihsān, because there is a necessity for 
minor exits, 
bees ae eating, drinking and sleep, they take place at the loca- 
opka ied eS The basis is that there was no place of abode for the 
thes ite sic him and grant him peace) except the mosque. ` Fur- 
tiecas le to meet these needs in the mosque, and there is no 

the of coming out for them. 
aaa j ak eae he undertakes sale and purchase inside the 

e may be ; ug nnging the goods into the mosque. The reason 15 that 
iaa i4 e in need of this especially when he cannot find one who can 
of Aker Saar The jurists have, however, disapproved the presentation 

inside the mosque, because the mosque is protected against 


„js of neces! 


"This is a ga‘ F 
ay 818.8 gā'idah fighiyyah, and its meaning is clear here. 


eas ir ysy 
Al Zayļat n is that he will proceed to the jārni' mosque for offering jumu'ah. 
Al-Zaylatī al F? ys that this is known through various traditions and supporting texts. 
' » 2, 491. 
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aceptable for the fast- Thus, fasts are obligatory with 
ihe person expressly stipulates a consecutive order. Ifh 
tion for the days alone, the intention is valid, for it is 


the actual object. 

if the person makes the i'tikāf of two days obligatory for himself it 
hecomes binding along with the nights, but according to Abū Yūsuf (God 
bless him), the first night 1s not included.” The reason is that the dual 
form is not the plural, while the middle night is necessary for establish- 
ing a link between the two days. The reasoning of the preferred (zahir) 
opinion is that in the dual form, the plural is implied and is associated 
with it for acts of worship. God knows best. 
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Chapter 42 


The Obligation of Hajj 


Hajj is obligatory (wājib) for free, major, and sane persons in sound 
health if they possess provisions and the means of travel’ in excess of res- 
idence and necessities, along with the maintenance (expenses) of their 
families till the time of their return,* and (this) if the highways are 
secure. He (al-Oudūrī) has described it through obligation (wuwjūb), but 
it means certain definitive obligation (fard), whose definitive character 
has been established by the Book (the Qur’an), and these are the words 
of the Exalted, “To God belongs the claim, against people, of the hajj of 
the House.”* 

It is obligatory in one lifetime, and only a single time. The basis is 
that the Prophet (God bless him and grant him peace) was asked whether 
hajj was obligatory each year or only once, and he replied, “No. It is but 
a single time, and what is in excess of that is supererogatory.”* The basis 
further is that its obligating cause is the Bayt (the House)” and that does 
not increase in number, therefore, the the obligation does not recur. 

Thereafter, it is obligatory with prompt compliance according to Abu 
Yusuf (God bless him).* The narration from Abū Hanifah (God bless 


By way of owning the riding animal or through ijārah. 

“That is, average expenses that are just sufficient for their maintenance. The expenses 
and requirements mentioned later by the Author would make the expenses excessive. 

Qur'an 3:97 

“It is recorded by Abū Dāwūd and Ibn Majah in their Sunan. Al-Zaylaī, vol. 3, 1. 
Al-Hakim has said that it is a tradition with sound isnād. Al-"Aynī, vol. 4, 140. 

„Because haij is attributed to it when it is said “hajj of the Bayt.” . i 

“This rule is the opposite of what was stated for a wājib muwassa , that is, an obli- 
sation for which the time provided is more than that required by it. In fact, the wajih 
‘an be performed a number of times in the time provided. Take the case of the zuhr 
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Boox y. Pireno 
him) indicates the same. Accordin 


ti EO Muhammad and al-Shāge 
bless them), the obligation requires delayed compliance, + we (Gog 
act of worship for a lifetime, therefore, the entire lifetime is rae tis an 
available for prayer. The reasoning for the first View is that ki € the time 
is associated with a specific time and death during a year is € Obligation 
therefore, it is limited by way of precaution, Accordingly at Unusual, 
formance has greater merit. This is to be distinguished A bs, per- 
of prayer, because death within s Period is rare © timings 


perform the hajj of Islam; a minor who perform times and 


then attains majority is under an obli gation to perform the hajj ofIslam” 


Further, hajj is a worship and liability for all (forms of) worship has been 
removed from minors, 


Sanity ('agl) is a condition for legal 


validity of (the imposition of) all 
obligations.’ The same applies to the 


soundness of limbs (and organs) 


igation of hajj requires prompt compliance, and Abū Hanifah 
to have upheld the same, Imām Muhammad (God bless him) 
is applying the rule in the same manner as it was applied in the case of prayer. Al- 
Marghinani appears to be saying that the rule has been altered here on the basis ofthe 
likelihood of death, Thus, if hajj is delayed till the expected end of life, it is possible that 
the obligation would be lost, because death may occur before that time. In the case of 
Prayer, he says, the rule is applied as adopted, because death is not likely in the ss cee 
Provided for the zuhr prayer. It can happen, of course, but the law is not based apoo 
exceptions, rather it is based on things that usually happen. In other words, the e ae 
tion of a gā'idah uzūliyyah has been altered on the basis of an external factor—the 
of losing the obligation due to death. mand, 
7Al-Shāfiī (God bless him) has reversed the rule too, because an absolute os this 
in his view, requires immediate compliance, but he prefers delayed complian 
case, , T nd tradition 
BIt is recorded by al-Hakim in his al-Mustadrak. It said that it isa T Ja‘i, vol. 3 
on the conditions of the two Shaykhs. It is also related by al-Bayhagī. Al-Zayit+ 
6; al-‘Ayni, vol, 4,142, i distinguished 
"Obligation in the sense of voluntarily accepting a duty. It is to be i 


oying 
mat, ; son destr 
from liability that can arise in some cases, as in the case of an insane per 

someone's Property. 


351 
Al-Hidāyah 2 
goox V: PILGRIMAGE 

0 


in.”° Ifa blind man can find 

: ability becomes certain. 
ut them a BALSS and travel expenses, even then 
om he i seeding to Abū Hanifah (God bless him). 
pe this disagreement has preceded in the Book 


ause witho 
to wh 


hajj 15 not obligatory for 
A 


ing to Abū Hanifa 


ther : i ding to Muhammad (God 
it through ano riding animal. According 7 
h a seat on a 
do so throug 


a). itis not obligatory for he is not able to perform it on his 
bless him), it 15 d from the blind person, who can do it on his own if 
own, 45 sae are i has strayed away from the rites of hajj. 

guided—he eh to possess provisions and the means of travel. This is 
the A kātā one side (seat) of the riding animal ora loading animal. 
The possession of expenses during travel, while going and coming back, is 
also necessary. The Prophet (God bless him and grant him peace), when 
hewas asked about travel (to the House), said, “Provisions and the means 
of travel." If a person can hire the taking of turns with another on a 
riding animal, he is under no obligation (to perform hajj). The reason is 


that if the two take turns the complete means of travel (seat) is not found 
for the entire journey. 

It is stipulated that th be in excess 
of residence as well as ne 


>” household assets and 


essive requirement, 


j Cur many ti : : 

Over the +; Y times in h 2 

ements oF “Tight of the sha fiqh, that 1s, the ri 
t 


rah, TH ght of the individual is to be 
the Private i „O€ jurists wh | -NESE statements need to be reconciled with the 
there ina : ec toft aintain that the Public interest is to be preferred over 
the h san of O Private < magāsid al-shari‘ah, It is to be noted here that in realit 
lol i and another ba here, an individual claim based on the piits 
Priority over hife ‘ala geen interests of this world. To be specific, hifz 
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Travel expenses are not a condition of the obligation fi i 
of Makkah and those living around it, because there vil 
hardship in performance for them, and it resemble 
for proceeding towards the Friday congregation (jur 
It is necessary that the highways be safe as the 
is not established without such safety, Thereafter, it is said th 
condition of the obligation so that a bequest (for the pe 
is also not obligatory (at such a time). This is narrated from Abg 
(God bless him). It is said that it is a condition of ada’ (pe 4 
not obligation, because the Prophet (God bless him 
elaborated the ability to perform hajj to be (mere 
means of travel and nothing besides these." 


He said: It is deemed proper for the woman that she have with her 
a mahram (relative of the prohibited category) or her husband for per- 
forming hajj. It is not permitted for her to perform hajj in the company 
of anyone else besides these two when the distance between her and 
Makkah is a journey of three days.” Al-Shafi'l (God bless him) said that 
it is permitted for her to perform hajj when she departs with compan- 
ions and there are with her trustworthy women for the attainment of 
safely through companionship. We rely upon the words of the Prophet 
(God bless him and grant him peace), “A woman is not to perform hajj 
except when there is a mahram with her.’ The reason is that without 
an accompanying mahram there is apprehension that she will be exposed 
to trials and such exposure increases by the merger (company) of other 
women with her. It is for this reason that seclusion witha strange woman 
is prohibited even when there is another woman with her. This situation 
is distinguished from the case when there is between her and Makkah a 
journey of less than three days, because it is permissible for her to depart 
without the mahram on a journey that is less than safar (three days). 

If she does find a mahram, the husband does not have a right to pre: 
vent her (from proceeding for hajj). Al-Shafi'i (God bless him) said that 


| residen 
. S 
| bas no addition, 
S the effort require 
uwah), : 
ability to Perform hajj 
1d that safety jg 4 
rlormance of hajj) 
danifah 
rlormancc) and 
and grant him Peace) 


ly) provisions and the 


“He is pointing to the tradition that has preceded. Al-Zayla'i, vol. 3, 19. 

This view, and that of Imam al-Shāti'ī (God bless him) below, when applied Hi 
situations other than hajj shows that there is very little restriction on the freedom a 
movement of women, Nevertheless, the rules for being alone with a strange kj 
apply. 


ELP by 
“It is related from two Companions (God be pleased with them), It is recorded by 
al-Bazzār and al-Dar’qutni. Al-Zayla'ī, vol. 3, 10-11, 


> 
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«right as her absence causes a loss of his (conjugal) rights. 
has this npa that the right of the husband is not predominant in 
pur Tease f jar and hajj is among them.” Thus, when the hajj being 
= a j supercrogalory, he does have the right to prevent her. When 

IT osaid that hajj does not become obligatory for her, because 
jurists hava 2 stection (from exposure) is not attained through such 
the objective of pre 
age he right to depart with every type of mahram, unless he is 

she gar h dy assume the permissibility of marriage with her.” 
a Magian Ad; he insane person are not considered for this category as 
e uz not attained through them. A minor girl who has attained 
pret e desire is included in the meaning of a major so that no 
a Ta ‘yan a mahram is to travel with her. The maintenance expenses 
rr mahram are borne by the woman (performing hajj) as it is through 
him that she reaches the rites of hajj. The jurists disagreed about whether 
the presence of the mahrani is a condition for the performance of the hajj 
(after reaching Makkah ).” 

Ifthe minor attains majority, or the slave is emancipated, after wear- 
ing the ihram, and they complete the kajj, it will not be valid as the 
hajj of Islam (the obligation). The reason is that their ihrām (intention) 
was formed for the performance of a supererogatory hajj and cannot be 
converted to one for the performance of the definitive obligation. If the 
minor renews the ihram prior to the station (al-Arafah) and forms the 
intention of the hajj of Islam, it is valid. If the (emancipated) slave does 
the same, it is not valid. The reason is that the ihrām of the minor was not 


—— 


"ln this case, the private interest of the wite based on the interests of the hereafter ts 
preferred over the private interest of the husband based on the interests of this world. 
X vigi words, the right of the shar’ has been preferred over the right of the individual, 
way ei the previous case of expenses where the right of the individual 
lake where ie f. argument distinguishing the two cases may be that in ae previgús 
threaten | expenses are provided an injury will be caused to her, an injury that may 

now ‘er very survival. Such an injury as not being caused to the husband here. God 
s best, 
U) 
vga ose the woman to injury for his own advantage. — I 
“Part with ie Marriage within the prohibited degrees. If this means that $ aS 
Persons ar lahram who is a Christian or a Jew, then, this creates a problem as these 
=e e not allowed to enter the Haram, 
aps this pertains to entry into the Haram for a maļiram who is not a Muslim: 


- ~~ 
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binding upon him due to the lack of legal Capacity (for Gp- 
the ihrām of the slave, it became binding, and it is not p a à i AS for 
Stble for hj 


exit from it after having commenced a hajj other th th 
God knows best. an the Obligatory haj, 


421 THE Mawdoir 


The mawagit (limits)*' that a Person is not Permitted 
in a state of ihram are five. For the People of Madin 
Hulayfah;” for the residents of Iraq, it is Dhat ‘Irq; 
of Syria, it is al-Jahfah;*4 for the residents of Nejd, it i 
people of Yemen, it is Yalamlam. This is how the Mes 
bless him and grant him peace) determined the limits 
people.“ The benefit of fixing the limits is the preven 
ihrām till beyond them. The reason is that cros 
permitted by agreement. 


S Oarn; and for the 
senger of God (God 
( mawāgīt) for these 
tion of delaying the 
sing them otherwise is not 


Thereafter, a person coming from a distance (āfāgī), 
the mīgāt with the intention of entering Makkah, is under an Obligation 
to wear the ihram whether or not he has formed the intention of per- 
forming hajj and ‘umrah, in our view, This is based on the words of the 
Prophet (God bless him and grant him peace), “No one is to cross the 
mīgāt without the ihram.”** The reason is that the obligation of ihrām is 
due to reverence for this noble area, therefore, persons performing the 
hajj or the ‘umrah or other ritual are the same for this purpose,” 


if he reaches 


“The word mīgāt in its primary meaning applies to time, but has been borrowed to 
apply to a location. In other words, it is the location for wearing the ihrāti. 

*The Prophet (God bless him and grant him peace) stopped ata location where there 
was a tree. 

"The location for all pilgrims coming from the east. 

"For the people of Egypt, Maghrib and Syria. 

“It is recorded by al-Bukhārī and Muslim through different channels. Al-Zayla'ī, vol. 
3,12. 

"It is recorded by Ibn Abi Shaybah. Al-Zaylaī, vol. 3,15. Ar, 

The text of al-Hidāyah is somewhat different in different books here. In al--Aynīs 
al-Binayah, in place of "persons performing the hajj or the ‘umrah” the text reads "the 
trader or the resident.” Accordingly, he interprets the words “whether or not he has 
formed the intention of performing the hajj and the ‘umrah” to mean “even if the ek 
is coming in for trade.” Al-‘Ayni quotes al-Shāfi'ī (God bless him), who says that thë 
person need not wear the ihram if he does not intend the rites. 
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ook , cide the mīgāt has the permission to enter Makkah 
pes ‘nram, because he enters Makkah repeatedly, 
si 2 of ihrārt each time he enters will cause hard- 
A lentā of Makkah for whom moving out of 
A it without the ihrām is permitted on account 
from the situation where he intends to 
ns sometimes so there is no hardship. 


nee blig 
‘ng the O 
apt like the r 
ip. "a then reenterin. 
ship hand ik distinguished 


; d this happe its = 
m the rites, rs ām prior to these mawāgīt it is permitted, due 
ars the salted “And complete the hajj and the ‘umrah for 
to the pink ce is the wearing of the ihrām from the huts of the Fos: 
God.” COE ie), This is what was stated by ‘Ali and Ibn Mas ūd 
dents (OP the Arii them).2? There is greater merit in wearing the ihram 
(God be please wagit, because the interpretation of “complete it” implies 
rior to the mta effort involved, and there is greater reverence. It is 
this, ti A È Abū Hanīfah (God bless him) that there is greater merit in 
ate person is confident that he will not indulge in the prohibited (in 
i ; 
the longer period), fer , P . 
a person who is inside the miqat, the limit for him is the Hil, 
sick ans the Hil that is in between the miqat and the Haram, because 
as permitted for him to wear the thram from the huts of the residents, 
and what is beyond the miqat up to the Haram is a single location. 


For a person who is at Makkah, the limit for him for hajj is the 
Haram itself and in the case of ‘umrah it is the Hil. The reason is that 
the Prophet (God bless him and grant him peace) ordered the Compan- 
ions (God be pleased with them) to wear the ihrām for hajj from within 
Makkah** and ordered the brother of ‘A’ishah (God be pleased with both) 
that he should make her commence the ihram from Tan'īm,' which is 
within the Hil, The reason is that the performance of hajj is at ‘Arafah, 
which is within the Hil, Thus, the ihram is from the Haram so that one 
form of journey towards it is realised. As compared to this, the perfor- 
mance of the ‘umrah is at the Haram, therefore, the ihrām for it begins at 


ir needs 
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ay i 
din a andion of ‘Ali (God be pleased with him) is recorded by al-Hākim. The tra- 
Mtis r n Mas'ūd (God be pleased with him) is gharīb. Al-Zayla‘i, vol. 3, 16. 
corded by Muslim. It is also mentioned by al-Bukhārī. Al-Zayla‘, vol. 3, 16. 


"ti 
Azapa orded by al-Bukhārī and Muslim from ‘A’ishah (God be pleased with her). 
at, vol. 3,16. 
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the Hil, except that Tan'īm is preferred as it is Mentioned ; 
7 In 


God knows best. the repor 


chapter 43 
The Ihram 


a person desires to wear the ihram, he is to bathe or perform 
hen tore but bathing is better, on account of the report that the 
eee (God bless him and grant him peace) used to bathe for his 
we oh is, however, for cleanliness so that the menstruating woman 
ne arded to bathe, even though it is not a fard for her. Thus, minor 
rr stands in place of bathing as in the case of the Friday congrega- 
bn (jumutah),? but bathing is preferred as the meaning of cleanliness is 
perfect in it and also because the Prophet (God bless him and grant him 
peace) chose it, 

He said: He is to wear two new cloths or those that are washed as 
aloin cloth and as a covering, The basis is that the Prophet (God bless 
him and grant him peace) put on the loin cloth and the top covering at 
the time of his thram.’ The reason is that this person is forbidden from 
wearing stitched clothes. It is necessary to cover the private parts and to 
repel heat and cold. This is attained through what we have identified. New 
cloths are preferred however, as they come closest to purification. 

He said: He is to apply perfume if he has it. It is reported from 
Muhammad (God bless him) that he disapproved the use of a thing as 
perfume when its substance continued to remain on the body even after 


en 
That is, when he intends the performance of hajj. 

Wis recorded by by al-Tirmidhi, al-Dār'gutnī and al-Tabarani. Āl-Zayla'ī, vol. 3, 17. 
The Author is indicating here that bathing is not obligatory. The Zahiris maintain that 
itis obligatory, 

‘And the ‘id, 


ne 
Itis recorded by al-Bukhārī in his Sahih. Al-Zayla'ī, vol. 3, 18. 
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wearing the ihrām> This is also the view of Malik a 
bless them). The reason is that this person is like on 
perfume after wearing the ihrām. The well known interpretatio. ; 
tradition of ‘A’ishah (God be pleased with her) who ald i is int 
fume on the Messenger of God (God bless him and Bian gk per- 
for his ihrām prior to his wearing the iļrām.”* What is pishita Peace) 
respect to perfume is the use of perfume after ihrām. What i ee With 
the body is subservient to the main issues as it is associated Kia ains o 
This is distinguished from clothes as these are separated from a Use, 

He said: He is to pray two rak‘ahs, due to the report from Jābi Ody, 
be pleased with him) that the Prophet (God bless him and tat (God 

: a '1- brant him 
peace) prayed two rak'ahs at Dhū ’l-Hulayfah on Wearing his ihrām 7 
said: He is to say: O Lord, I wish to perform the hajj, so make it Sd KG 
me and accept it from me. The reason is that it is performed in Māla 
seasons and from various locations, therefore, it is usually not dela 
hardship. Accordingly, he requests ease. This type of supplication is not 
made for prayer as its duration is short and its performance is usually 
easy. 

He said: Thereafter he pronounces the talbiyah, at the end of his 
prayer, on the basis of the report that the Prophet (God bless him and 
grant him peace) pronounced the talbiyah at the end of his prayer If he 
pronounces the talbtyah after his riding animal stands up it is permitted, 
but the first is better on the basis of what we have related. 

If he is performing the kajj alone, he is to form the intention for the 
talbiyah of hajj, because it is an act of worship and acts depend upon 
intentions. The talbiyah means saying: labbayka Allahumma labbayk, 
labbayka lā sharika lak, labbayk inna 'I-hamda wan-ni'mata laka wal- 
tulk, lā sharika lak. In his statement “inna 1-hamda,” the word is inna, 
and not anna, to indicate the commencement of a new sentence. It is not 


nd al-Sha tr 
e who vi (God 


= = us oe 

*AL-'Aynī maintains that there is liability of dam for its use according to Muhammad 

(God bless him). The vast majority of the jurists have approved it. rs 
‘x is recorded by al-Bukhari and Muslim in their sound compilations. Al-Zayla 
VOL. 3, 18. 

"From Jābir (God be pleased with him) it is gharib, however, it has been recorded 
by Muslim from fbn ‘Umar (God be pleased with both), as well as by Abū Dāwūd from 
Ibn ‘Abbas (God be pleased with both). Al-Zaylaī, vol. 3, 20-21. 

Hi is recorded by al-Tirmidhi and al-Nasā'ī. Al-Zayla'ī, vol. 3, 21. 

Itis recorded by al-Bukhārī and Muslim, A]-Zayla'ī, vol, 3, 21. 
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continvation abet s the response to the call made by Ibrahim, Khalil 
the It (the talbiya wn in the narration.” It is not proper to drop any 
a as 15 kno rds, because these have been transmitted by agree- 
All "put of these eps therefore, it is not to be shortened. If an addition 
ye of the nar panen ermitted with al-Shāfi'ī (God bless him) disagree- 
nee eto them, It 7 POEA of al-Rabī' (God bless him) from him. 
F according tO ie like the adhan and tashahhud insofar as these are 

4 5 p ie | determined syntax. We maintain that prominent 
> Mas'ūd, Ibn ‘Umar” and Abū Hurayrah (God be 
, all) made additions to the transmitted syntax. Further, 
eased with  lorification and the expression of submission. Accord- 


rpose 1 
ok at addition is not to be prevented, 
ingly» 


id: When he pronounces the talbtyah, he has acquired (com- 
He ie ikri that is, when he forms the miyyah, because an act of 
pleted) is not performed without a niyyah, except that he (al-Oudūrī) 
rahe in it as he indicated it earlier in his statement: O Lord, I 
ah E perform the hajj. He does not (legally) enter the state of ihrām 
with the niyyah alone, unless he pronounces the talbiyah, with al-Shāfī'ī 
(God bless him) disagreeing. The reason (in our view) is that niyyah is 
like a compact for performance,” therefore, it is necessary to follow it 
up with dhikr as in the tahrimah of prayer. Thus, he enters the ihrām 
through dhikr that is intended for glorification other than the talbiyah 
whether this is in Farsi or Arabic, This is the well known view of our ear- 
lier jurists (God bless them)," The distinction between this and prayer is 
based on their principle that the category of hajj is wider than the cat- 
egory of prayer so that one dhikr may be substituted for another, like 
the garlanding of the sacrificial animal (instead of driving it). Likewise, a 
dhikr other than the talbiyah or a language other than Arabic. 


"There are athar on this fr 3 i 
i th aby 
odie eee wie = Companions as well as the Tābi'ūn (God be pleased 


"kis related from ‘A’; i 9 ; 
Variation, Al-Zayla', ‘peed Ibn Mas'ūd (God be pleased with them) with a slight 


tilti 

i eee by kā the six sound compilations. Al-Zayla’‘i, vol. 3, 24, 

àt is he kuri omane: of a form of worship that consists of various arkān. 
mMpletes the ihram through any kind of speech that conveys glorifica- 
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He said: He is to abstain from what God has 
wickedness or wrangling. The basis for this are the word enity 
“Let there be no obscenity, nor wickedness, nor wran à of the Exalteq 
This is a prohibition that has been expressed in Pc | 8 In the hajjs 
Rafath is obscenity and intercourse or obscene language he denial 1s 
ing of intercourse in the presence of women, Fusūg is the co i Mention. 
sin and its prohibition in the state of ihram is more severe fae of 
ing into argumentation with one’s companion. It is said that He enter- 
arguing with the polytheists about the advancing and dela 1S meang 
the early days of Islam). 


ying of hajj (in 


He is not to hunt (kill prey), due to the words of the Exalted 
kill game when you are in a state of ihrām?” He is not to point toward 
prey nor indicate where it is, due to the tradition of Abū Qatādah (Gi S 
be pleased with him), who said that he hunted a wild donkey, which 
permissible, and his companions were in a state of ihrām. The Prophet 
(God bless him and grant him peace) said to his Companions, "Did 
you point towards it, did you indicate its location; did you help?” They 
said”No” He said, “In that case, eat”'* The reason is that such actions 
remove the sanctuary available to the hunted animal, for it has sought 
sanctuary in the wild away from human eyes. 


‘Do not 


He said: He is not to wear a shirt or trousers or a turban, nor is he to 
wear boots, unless he cannot find sandals, in which case he is to cut them 
up to the bottom starting from the ka‘bs. This is based on the report that 
the Prophet (God bless him and grant him peace) “forbade the person in 
a state of ihrām from wearing these things.” At the end of this tradition 
he said, “Nor is he to wear boots, unless he cannot find sandals, in which 
case he is to cut them downwards from the ka‘bs.” The word ka'b here 
pertains to the (rising) joint in the middle of the foot next to the loca- 
tion of the shoelace knot and not the ankle, according to what has been 
reported by Hisham from Muhammad (God bless him). 


SQur an 2:197 : 

Which is a form that is considered most explicit with respect to relinquishment. 
The meaning conveyed is: “Do not indulge in obscenity.” 

VOurān 5:95 Al- 

“It is recorded by all the Imāms of the six sound compilations in their books. 
Zayla’t, vol. 3, 26. 

*It is recorded by all the six sound compilations. Al-Zayla'ī, vol. 3, 26. M 

"That is, the meaning of the word ka'b here from that used in the verse of ablution: 
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l is not to cover his face nor his head. Al-Shāfi ī (God bless 

He sale: EE is permitted to a man to cover his face on the basis of the 
pim) said t r et (God bless him and grant him peace), “The ihrām 
words? the his head and the ihram of a woman in her face?” We rely 
ofan is 10 the Prophet (God bless him and grant him peace), “Do 

ords 0 his face nor his head for he will be raised up on the Day 

eil ie this”2? He said this about a person who had died in 

; šis Further, a woman does not cover her face even though 

alin uncovering it, thus, for a man it is more important that 

it. The benefit of what has been related by (al-Shāft ī) is to be 
about not covering the head. 

aware 20° d: He is not to apply perfume, due to the words of the Prophet 

A i kia and grant him peace), “The person performing hajj is one 
(God a sheveled and ill-smelling” He is not to apply oil, due to what 
who ae kd nor shave his head nor the hair on his body, due to the 
Easel the Exalted, “Do not shave your heads, ** nor is he to trim his 
heard, as that amounts to shaving and eliminates the meaning of being 
unkempt and untidy. 

He said: He is not to wear cloths dyed with waras (yellow dye) or 
saffron or safflower, due to the words of the Prophet (God bless him and 
grant him peace), “The muhrim is not to wear cloth that has been treated 
with saffron or waras?” unless it has been washed but the colour cannot 
te removed. The reason is that the prohibited element is the smell and 
not the colour. Al-Shāfi ī (God bless him) said that there is no harm in 


using safflower as it is a colour with no smell.** We maintain that it does 
give off a nice smell.” 


He said: There is no harm if he washes and enters a bath, because 
Umar (God be pleased with him) bathed in a state of ihrām.” 


SS IMM 
x ts recorded by al-Bayhagī and al-Dār'gutnī in their Sunan. Al-Zayla’, vol. 3, 3/27. 
t's recorded by Muslim, al-Nasa’i and Ibn Mājah. Al-Zaylaf, vol. 3, 28. 


Y: 
ij recorded by al-Tirmidhi and Ibn Majah. Al-Zayla‘i, vol. 3, 28. 
Qur'an 2:196 


5 

Rigen are found in the tradition related from Ibn ‘Umar (God be pleased 
“That i i. preceded. See Al-Zayla‘l, vol. 3, 26. 

“This ig cording to the custom of perfumers; it is not sold as a perfume. 

8 merely a matter of better analysis of the smell. 


This R 
g, IS recorded by Imam Malik (God bless him) in his Muwatta’. Al-Zayla'ī, vol. 3, 


a 


362 Al-Hidayah 


B 
WIV Prony, 
; A & 
There is no harm if he seeks the shade in a r Mee 


Malik (God bless him) said that seeking the Shain Under 4 cano 
resembles it is disapproved, because it amounts to cove Ta tento 2 
maintain that for ‘Uthmān (God be pleased with hit ring the head a 
up in his state of ihrām,” and as it did not touch his bead. N 
a room. it was more like 
If he moves under the drape of the Ka‘bah so that it q 
his head or face, then there is no harm in this, : 
seeking shade. 
There is no harm if he ties a money- 
dle). Mālik (God bless him) said that it is disapproved if he 
it the maintenance allowance of another as the necessity for Kā 
established. We maintain that the belt does not fall in the cat cd 
something stitched, therefore, the two situations? are similar, i 
Heis not to wash his head or his beard with marshmallow. 
it is a kind of perfume and it kills lice in the head. i 


He said: He is to pronounce the talbiyah a number of 


es not tou ch 


because it amounts t 
0 


belt around his waist (mig 


Ties in 
is not 
ory of 


because 


another.» He is to raise his voice while pronouncing the talbiyah, due 
to the words of the Prophet (God bless him and grant him peace), “The 
best hajj is that with ajj and thajj” ‘Ajj is the raising of one’s voice for 
the talbiyah, and thajj is the copious flowing of (sacrificial) blood. 

He said: When he enters Makkah, he is to begin with al-Masjid al- 
Haram, on the basis of the report that the Prophet (God bless him and 
grant him peace) whenever he entered Makkah used to begin with the 


À This is gharib, however, Ibn Abi Shaybah has recorded a report that conveys a sim- 
ilar meaning. Al-Zaylaf, vol. 3,32, 

S „That 15, carrying his own or someone else’s money. of 

It is gharib, however, Ibn Abi Shaybah has recorded a report that conveys part 

vol. 3, 33. 
tes bīr for prayer. ; ver” 
, ts related from several Companions (God be pleased with them) and different ve 
stons are recorded by al-Tirmidhi, Ibn Majah, Ibn Abi Shaybah and others. cis 
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poo is that the purpose is to visit the House and that is 


74 The reason 1 against him whether he enters it at night or the 


ue. O i i ri 5 A 
Mosd it, It does m to entering the city, which is not associated with 
inside itamo 

ecaus 


ifc time in his sight, he is to pronounce the takbīr35 
ea he has PS AKA Ton "Umār (God be pleased with them) 
ay: la jlaha m e he meets the House, he is to say: bismillāhi ’r- 
A say that w J Ilāhu Akbar Muhammad (God bless him) did 
KĀ ae tan supplications for the various locations during 
fy in Ke a timing for everything (making it too formal) 
pa rati gentleness of the heart. If the person glorifies God 
n M iied words it is good. ; 
withthe id: Thereafter, he is to begin with al-hajar al-aswad (the Black 

He said: eeting it and then pronouncing the takbīr and tahlīl. The 
e - aori ia “the Prophet ( God bless him and grant him peace) 
entered the Mosque and after greeting it pronounced the takbīr and the 

ARG 
M said: He is to raise his hands, due to the words of the Prophet 
(God bless him and grant him peace), “The hands are not raised except 
onseven occasions..., and among these he mentioned the greeting of the 
hajar?” 
; "he should touch the Black Stone with his two hands, and kiss it, if 
heis able to do so without tormenting another Muslim. The basis is the 
report that “the Prophet (God bless him and grant him peace) kissed 
the Stone and placed his lips upon it, and then said to ‘Umar (God 
be pleased with him), ‘You are a powerfully built man and can injure 
the weak, so do not rush towards the Stone into the people, but if you 


find an opening place your two hands on it and kiss it, otherwise greet 


It is recorded by 
layla, vol. 3, 36, 
Fit “reverence for the Bayt, 
is gharib, $ 
ile sine What al-Bayhaqi has recorded from him conveys that he used to say this 
The a ask Stone. Al-Zaylat, vol, 3,36 
a z ek 
od be please weet the Mosque is in a lengthy tradition related from Jabir 
Said that ; Im). It is recorded by Muslim. As for takbir and tahiil, al-Zaylaī 


Zaye. UY repo Pan et A 
A Uyla b vol 3, 338 rt he found is in al-Bukhārī that conveys part of the meaning. 


al-Bukhārī and Muslim from ‘A'ishah (God be pleased with her). 


has : 
S version kark : cen mentioned Several times in the previous Books. 
€N recorded by Ibn Mājah in his Sunan. Al-Zaylaī, vol. 3, 38. 
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Book y. Piker 
it and then pronounce the takbir and say lā ilā = 
is that kissing the Stone is a sunnah, while n 
obligation.. 
He said: If it is possible for him to tou m 

in his hand, like a date palm branch tās othr: hing SOmeth; 
something else, he may do so and then kiss that. The basis ; 

that “the Prophet (God bless him and grant him la 1s the repor 
circumambulation on his riding animal and kissed the performed the 
the House) with his staff.”® If he is unable to do any of thes (corners of 
is to greet the Black Stone (from a distance), pease res things, he 
tahlīl, and send blessings on the Prophet (God bless him and m the 
peace). Brant him 
P He said: He turns to his right, that is, towards the side that has the 

oor (of the Ka‘bah), having done the idtiba‘ of his top sheet prior t 
this, and circumambulates the House with seven circuits. The basis is i 
report that “the Prophet (God bless him and grant him peace) kissed the 
Stone and then turned to his right in line with the side that has the door 
and completed seven circuits.’ Iģribā is the passing of the top sheet 
under the right armpit and letting it hang from over the left shoulder. 
This is a sunnah; it has been transmitted from the Messenger of God (God 
bless him and grant him peace). 

He said: He is to make his circuits by going around the.Hatīm, which 
is the name of the enclosed space (mizab). It was called by this name as 
it crumbled (huttima), It is also called Hijr as it was restricted (hujira). 
It is, however, a part of the House according to the words of the Prophet 
(God bless him and grant him peace) in a tradition from ‘A’ishah (God 
be pleased with her): "The Hatim is part of the House.”** It is for this 
reason that the circumambulation has to be around it. Thus, if a pet- 
son passes through the opening between the Hatim and the House, it's 
not valid. (Although it is part of the House), if a person faces the Hatim 


ha illallah? "40 T 
Ot harming a M io Eason 


us] M js an 


el 
iy 
ate cluster), šā 


‘It is recorded by Ahmad, al-Shāfi'ī and others. Al-Zayla ī, vol. 3, 39. ios 
It is related by several Companions (God be pleased with them) ave oe N 09-42. 
are recorded by all the sound compilations, except al-Tirmidhī. Al-Zayla ī, vo Se hih 
"It is recorded by Muslim from Jabir ibn ‘Abd Allāh (God be pleased wi 
AJ-Zayla'ī, vol. 3, 42, 
It has been recorded by Abū Dawid in his Sunan. Al-Zayla‘i, vol. 3, 43 1.3) 4} Å 
“It is recorded by al-Bukhari and Muslim in their Sahihs. Al-Zayla i he ‘i woh 4 
similar tradition is also recorded by Abū Dawud and al-Tirmidhi. See al- Aynib 
196. 
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he pe performed on i 
individual narr tējā 
d the Hatim. 
the first three of the circuits he is to perform ramal, 
j means walking briskly while moving (shrugging) the shoulders 
fama restant coming into the arena, adoptinga strutting gait between 
ihe Oe ie is accompanied by idtibā'. The legal basis of this was a dis- 
the et for the polytheists when they said: The heat of Yathrab 
gre them.” Thereafter, the hukm (rule) remained, even after 
ja disappearance of the cause, during the period of the Prophet (God 
a tin and grant him peace) and even after his time.° He said: He is 
aa in the remaining circuits in a dignified manner. The narrators of 
inerites of (the hajj of) the Prophet (God bless him and grant him peace) 
agree on this.” Ramal is undertaken from the Black Stone up to the Black 
stone. This is what is related of the ramal of the Prophet (God bless him 
and grant him peace).” If the people rush over him during ramal, he is 
to stand still, and on finding a path he is to continue the ramal. The rea- 
son is that ramal has no substitute, thus, he is to come to a standstill so 


).7 In the case of tawaf, as a precaution, it is 


o be aroun 
He said: In 


4This is in response to the implied issue. If the Hatim was part of the House, prayer 
facing it would have been permitted. 

*"Turn your faces towards it.” Qur'an 2:144 

"When it confronts a definitive (qat'i) text. 

“Because of the likelihood that it is part of the House, and here no definitive text, 
implying the contrary, stands in the way. The issue then is: on one occasion you say that 
the House, excluding the Hatim, is to be faced during prayer, while in the case of tawaf 
Joust that circuits around the House include the Hatim. 

N is recorded by al-Bukhari and Muslim. Al-Zayla'ī, vol. 3, 45. 

k This counters the argument of those who say that rules are to be suspended where 

sia disappears, Further, ramal is not permitted for women. Those who would 

ki ie jj to run in streets on the pretext of a marathon race should examine 
bļe, 

hn i te se by al-Bukhari and Muslim from ‘Abd Allāh ibn ‘Umar from Naf from 

oni ala be pleased with them), Al-Zayla'ī, vol. 3, 44. 
i ib (Goa from several Companions (God be pleased with them). One version 
wand Ih od be pleased with him) has been recorded by Muslim, al-Tirmidhi, al- 

n Majah. Al-Zayla'ī, vol. 3, 46. 
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that he can undertake it in accordance with the Sunn 
guished from kissing the Stone, which has a substitute 
a distance). 


He said: He is to kiss the Stone each time he Passes by it, į 
ble. The reason is that the circuits of the tawāf are like the a Poss. 
salat, As each rak'ah is commenced with a takbir, each circuit is ahs of 
with a salutation for the Stone. If he is not able to kiss the Sto ene 
to undertake the greeting (from a distance), and to Pronounce Cie is 
and tahlil as mentioned. He is to kiss/touch the Rukn Yamānī, wher bir 
recommended act according to the Zahir al-Riwayah. It is Narrated re a 
Muhammad (God bless him) that it is a sunnah. He is not to tādi 
the other two arkān. The Prophet (God bless him and grant him tūrē) 
used to kiss these two arkān, but not the others," He is to end the tavāj 
(circumambulation) with kissing, that is, istilām of the Stone. ` 


He said: Thereafter, he is to go to the Station (of Abraham) and pray 
two rak'ahs next to it or wherever it is possible in the Mosque. These two 
rak'ahs are obligatory (wājib) in our view. Al-Shafi'i (God bless him) said 
that they are a sunnah due to the absence of the evidence of obligation, 
We rely upon the words of the Prophet (God bless him and grant him 
peace), "The person performing the tawāf is to offer two rak*ahs for every 
seven circuits,’ and the command gives rise to obligation.* He is then 
to return to the Stone and kiss it. This is based on the report that the 
Prophet (God bless him and grant him peace), when he had offered two 
rak'ahs, returned to the Stone.” The basis is that each circumambulation 
that is to be followed by sa“ (circuits of al-Safa and al-Marwah) requires 
returning to the Stone. The reason is that just as tawāf is commenced 
with istilām, the sat too is commenced with it. This is to be distinguished 
from the case where the tawāf is not to be followed by sa T. 


ah, This js distin. 
in Sreeting ( from 


SIn other words, he can continue without kissing the Stone, but he cannot do soin 
the case of ramal. ‘z é 

“It is recorded by the sound compilations, except al-Tirmidhi. Al-Zayla't, bē 3 ri 

*lt is gharib in this version, however, al-Bukhari and Muslim have recorde eel 
tions that convey the meaning that the Prophet (God bless him and grant him p 
used to offer the two raktahs. Al-Zayla'ī, vol. 3, 47. 

“That is, when the command is found the obligation is found, unless 
dence indicates otherwise. It is strengthened by the verse, “Take the station 
as a place of prayer,” Qur’an 2:125. 

FIt is recorded in Imam Mālik's al-Muwatta’, Al-Zayla'ī, vol. 3, 48- 


another evi 
of Abraham 
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gv puck 
0 ; tavāf is the tawāf al-gudūm (arrival), and it is also 
He said: est ah (circumambulation of greeting). It is a sunnah 
af al-tā! 7 (wājib). Malik (God bless him) said that it is an 
"an obligāt! e Prophet (God bless him and grant him 


n ing ofth 
4 not 4 e saying O N = 
Si tjon due tO th sate the House is to greet it with a tawaf?’™ Just as 
0 


ga awhoever pss Exalted, has given the command for the tawaf, 
nd does not require repeated performance (like- 
nd does not imply obligation here).® The tawaf 
ntified as the tawaf al-ziyarah (and that is the 
In what he has related, it has been called greeting, which is 


f recommendation.” The residents of Makkah are under no 


an 
wise thea 


inthe Qu 
obligation): 

evidence 0 
“ligation to perfo 
on their part. 

He said: Thereafter, he is to proceed to al-Safa and climbing up on 
ithe is to salute the House, pronounce the takbīr and the tahlil, and is 
to send blessings on the Prophet (God bless him and grant him peace). 
Heis then to raise his hands and make supplications for his needs. This 
based on the report that "the Prophet (God bless him and grant him 
peace) climbed on to al-Safa and on seeing the House turned towards the 
giblah and made supplications to God.” The reason is that glorification 
and prayer precede supplication in order to make it more suitable for a 
response, as is the case with other supplications. Raising of the hands is 
a reguired practice (sunnah) of supplication.* He is to climb up on to 
il-Safa to the extent that the House comes into his sight. The reason is 
that the salutation of the House is the purpose of climbing up. He is to 
proceed to al-Safa from any side he wishes. The Prophet (God bless him 
ind grant him peace) went towards it from the door of Banū Makhzūm, 


Tye = 
«ili in the absolute sense, Al-Zayla'ī, vol. 3, 51, 
toin fac the tawaf of al-Bayt al-'Atīg” Our'ān 22:29, 
quire, ibre the command does not require another rawāf beyond the one 
lm, 1e Verse and that is the tawaf al-ziyarah. 
iton relied upon by Imam Malik (God bless him) conveys a rec- 
Ot an obligation. 


receded in the tradition of Jabir mentioned earlier, Al-Zaylaī, vol. 3, 


al is, the trad 
Mmendati 

apron andn 

Y 1s part has p 


There 
ate traditi . 
traditions on this recorded by Abū Dawid. Al-Zayla'ī, vol. 3, 51. 
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which is also called Bab al-Safā as it is the closes 
is a sunnah (to go through it). 


He said: He is then to descend towards al- 

normal gait. When he reaches the centre of cot "ze in hj 
running gait by way of sa'ī between the two green ies 5 to adopta 
is to adopt his calm gait until he reaches al-Marwah H Thereafter, he 
and perform the same acts that he performed at al Sate seka climb it 
on the report that “the Prophet (God bless him and Pace bi 15 based 
descended from al-Safa and started walking towards alam Peace) 
formed sa Tin the centre of the valley and then walked till he lir He per. 
to al-Marwah, He made seven circuits between them” limbed on 

He said: This comes to a single circuit. He is to perform seven such 
circuits beginning at al-Safa and ending at al-Marwah. He is to perf 
sa'ī in the middle of the valley for each circuit. This is based on shea: 
dition we have related. He is to begin the (first) circuit at al-Safa due to 
the words of the Prophet (God bless him and grant him peace), “Begin 
with what God, the Exalted has begun.” Thereafter, the sa between 
al-Safa and al-Marwah is wājib (obligatory) and is not a rukn (essential 
element).* Al-Shāfi ī (God bless him) said that it is a rukn on the basis of 
the words of the Prophet (God bless him and grant him peace), “God has 
prescribed the sat for you, therefore, perform the sa‘7.”’° We rely on the 
words of the Exalted, “There is no harm for you if you perform the circuit 
between them.” Such a syntax is used (in the Qur’an) for permissibility. 
This negates its being a rukn or even an obligation, except that we have 
interpreted it to mean obligation,” however, being a rukn is established 
only through a definitive (gat'ī) evidence and such an evidence is not 


tto al-Safā 64 howey 
er, it 


*4It is related from Jābir and Ibn ‘Umar (God be pleased with them). The versions are 
recorded by al-Nasā'ī and al-Tabarani. Al-Zayla"ī, vol. 3, 52- 

% And not an obligation (wājib). 

6This is not permitted for women. -y ) 

*’This has aed in the lengthy tradition of Jabir (God be pleased with him) men 
tioned earlier. Al-Zayla‘T, vol. 3, 53. oy ig 

Šš] is related by Muslim, Abū Dawad, al-Tirmidhī, Ibn Majah and Malik, Al-Zayla’ 
vol. 3, 54- pa 

69A rukn, as pointed out earlier is like a pillar, If it is missi 

7011 js related through several channels and these are record: 
and al-Shafi'l. Al-Zaylaī, vol. 3, 55. 

"Qur'an 2:158 

72On the basis of ijma‘ according to some. 


be valid. 
ng, the act cannot 
ed by al-Tabarāni, Ahmad 
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g of the tradition related by al-Shāfi'ī (God 


urthēt: the meants mendation as in th ds of 
oun". s nterpreted fo mean recom sita thē 
shim) iS? ribed, when death approaches any of you, if he leaves 


eel vItis prest 
x ods that he maks 
ui nable usages thi 


He said: Thereafter, 


is that 
rin ing abou 


ke a bequest to parents and next of kin, according 
sis due from the God-fearing.”” 

he is to stay at Makkah in a state of ihram. The 
he is wearing the ihrām of hajj, and he is not to undo it 
t the rites of hajj. 

form the circumambulation of the Ka'bah when- 
because it resembles salāt. The Prophet (God bless 


hin and gra 


ropriate 
mhe aku en al-Safa and al-Marwah) after these tawāfs during 
perio 


ihis period. The reason is that sa'Tis not obligatory (for hajj) except once, 

iesupererogatory sa'īis not prescribed, He is to offer two rak‘ahs after 
e seven circuits and these are the two rak'ahs of tawāf, as we have 
already explained.” 

He said: One day prior to the day of tarwiyah“ the imam will deliver 
armon in which he will instruct the people about departure for Mina, 
the prayer at ‘Arafat, the station there, and the ifadah. The conclusion to 
tedrawn here is that there are three sermons in hajj. We have mentioned 
the first of these. The second is delivered at ‘Arafat on the day of ‘Arafah. 
The third is delivered at Mina on the 11th day (of Dhū ’l-Hajj). Each ser- 
mon is separated from the other by an intervening day. Zufar (God bless 
him) said that the imam is to deliver these sermons on three successive 
days, the first being on the day of the tarwiyah (the 8th). The reason he 
ges is that these are the days of the hajj and the days for the gathering of 
those performing hajj. We maintain that the purpose of these sermons is 
the imparting of instruction. The day of the farwiyah and the day of sac- 
w are two days for being occupied with the rites. Accordingly, what we 
ive said is more beneficial and the sermons are received more effectively. 


7 Nm 

wee wie The objection raised by some is that here the bequest in this verse was 

vas not FAST g obligation, but the verse was abrogated. Others maintain that it 
«U is recorded ku the verse conveys a recommendation, as the Author has stated, 
"On the basis l ti Hibban in his Sahth, Al-Zayla'ī, vol. 3, 57. 

Wrak ahs for mas i tradition above that “the person performing tawaf is to offer 
M TY seven circuits.” 


Which j 
the 8th of Dha 'I-Hajj and one day prior is the 7th. 
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After the worshipper has offered the faj 
tarwiyah at Makkah, he is to depart for bi kā On the day of th 
has offered the fajr prayer there on the day of Vesta there Until he 
the report that "the Prophet (God bless him and rai ki This is based y 
the fajr prayer on the day of tarwiyah, at Makkah, and a peace) offered 
risen he departed for Mina. At Mina he offered the am > 
‘isha’, and fajr prayers, and thereafter he departed for ‘A fate: maghrib, 

If he spends the night of ‘Arafah at Makkah offerin a 
prayer and then moves towards ‘Arafat Passing through kri beju 
deemed valid. The reason is that on this day no rites are ia his acts 
performed at Mina, however, he has not done well by ielai, ae 
the Messenger of God (God bless him and grant him peace) pets 

He said; He is ta move (from Mina) towards ‘Arafat and is to st 
there, on the basis of what we have related.” This is the preferred time ķā 
departure, but if he departs before fajr, it is valid, because no hukm fe 
been laid down for this moment. It is stated in al-As! that he is to descend 
upon ‘Arafat along with the people, because staying alone reflects arro- 
gance when the state of the worshipper here is that of humility. Further, 
there is a greater chance of prayer being answered with the congregation. 
It is also said that the meaning in the text (al-A$l) is that he should not 
dismount on the way so as not yo obstruct the movement of the pedes- 
trians. 

He said: When the sun has declined,” the imām"" is to lead the peo- 
ple in the zuhr and ‘asr prayers. He is to begin with the sermon in which 
he instructs the people about the station at ‘Arafah, the station at Muz- 
dalifah, the throwing of stones at the Jimar, the sacrifice, shaving of the 
head, and the tawāf al-ziyarah. He is to deliver two sermons, separat- 
ing them by being seated as in the case of the jumu*ah. This is what the 
Prophet (God bless him and grant him peace) did.” Malik (God bless 

him) said that he is to deliver the sermon after the prayer, because It 15 4 
sermon of admonition and remembrance that resembles the Fd sermon 
"This too has preceded in the lengthy tradition from Jābir (God be pleased with 
him). Al-Zaylaī, vol. 3, 58; vol. 3, 46. 
"He refers to. the previous tradition, 


"At Arafat. 
“The khalifah or his representative. 
“Found in the lengthy tradition of Jābīr (God be pleased with 


Al-Zayla'ī, vol. 3, 59: vol. 2, 46. 


y above: 
him) referred toabo 


—_ aa 
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we have related," because the purpose of the sermon is 
on wh out the rites and combining the two prayers is 
imp t inst According to the preferred® view of the school, when 
w ofthe rite to the pulpit and sits down, the mwadhdhin is to make 
teps an ag in the case of jumwah. It is related from Abū Yusuf 
pelf kadi hsi he js to make the call before the imām comes out. 
, from him that he is to make the call after the sermon. 
however, is that which we have mentioned, The reason 
et (God bless him and grant him peace) came out 


ye rely ruction ab 


= 
sb, 
oo 


madh ncement of prayer, therefore, it resembles 


this is the time of the comme 
the jumn'ah prayer. R ; 

The imam is to lead them in the zuhr and asi Prayers at the time of 
the zuhr prayer with one adhan and two igāmahs. A mustafīd tradition 
has heen transmitted with the agreement ofthe narrators about the com- 
pining of the two prayers. Ina tradition reported by Jabir (God be pleased 
with him), it is stated that the Prophet (God bless him and grant him 
peace) led them in the two prayers with one adhan and two igamahs.*” 
Thereafter, the elaboration is that the call is made for the zuhr prayer and 
iheigāmah is for zuhr as well, He then proclaims the iqamah for the ‘asr 
prayer, because the ‘asr prayer is being offered prior to its known timing, 
therefore, he proclaims the igāmal separately for the information of the 


people, 


es 

"He refers to his statement above, “This is what the Prophet (God bless him and 
gani him peace) did.” 

"Cahir 

wi his isthe adhān of zuhr. 

Mali m absolute sense, Al Zaylā'i, vol, noo l ` 
seh, he, peus on the issue, he first is the opinion of the Hanafi school, 
leew of the Aa = anang that there is one adhin and one igāmah. This is 
Baku the view wifes sve from al Shati i and Ahmad (God bless them). It 
; sand two nan ae ü lhawr and al-Tahāwi. The third view upholds two 
M). The fourth view kt this isan opinion from Ibn Mas ud (God be pleased with 
Shafi and ad av holds only two iqamahs, This is an opinion from al-Thawrī, 
‘mah, and second T + vi s them). The other two views are, first, that there is one 

|; at there is no iqamah and no adhan. 


as Preceded i 
vol, S rs in the lengthy tradition from Jabir (God be pleased with him). Al- 
$60; vol, 3 46. 
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The worshipperš į 
the two prayers in ord 
is for this reason that 


Riwāyah. This is different from what "las Lens tof 
bless him 


If the imam offers the 


; Prayer without a ser 
valid. The reason is that t 


mon, the Prayer . 
obligation. 


to congregate once they have spread out separately in 'Arafāt. It is not due 
to what the two jurists have stated (regarding the extended duration) as 
there is no conflict (between moving around and praying individually). 

Thereafter, according to Abū Hanīfah (God bless him), the presence 
of the imam is a condition for both prayers. Zufar (God bless him) said 
that he is to lead the ‘asr prayer in particular as that is the prayer vko 
timing is altered. On the same reasoning is based the dapen ie 
the ihrām of hajj. According to Abū Hanīfah (God bless ea t Ta 
is advanced contrary to analogy and the legality of this is poe wath 
‘asr is prayed after zuhr and is offered with the Viet: IERP kr 
the imam in a state of ihrām for the hajj, and the legali Se haji prior to 
it. Further, it is necessary to be in the state of ihrām for the ! 


so us m ms ii 


88 That is, the imam or the people. 
i on 
89Who maintains that it is not to be repeated and simply pr 


valid. 
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sun, advancing the ihram prior to the congregation, 
jing T eration, while another narration maintains that it is 
before the prayer as the objective is the prayer. 
following the prayer, he is to move towards the 


gif) along with the people and is to stay close to the moun- 
son (maw 


The basis is t 
poved towar 


Jabal ti entire ‘Arafat is the station except the Batn “Uranah, due 
He sald: 


ds of the Prophet (God bless him and grant him peace), “All 
io the words tion, but stay away from Batn “Uranah. All of Muzdalifah 
‘arafat 1S the gr retā away from the Muhassir valley.” 
isthe ee It ts essential for the imam to stay in ‘Arafah on his mount. 
< airi the Prophet (God bless him and grant him peace) stayed 
The gaa If he stays on his feet however, it is valid, but the first is 
? a as we have elaborated. It is essential that the worshipper face 
A giblah, while staying at the station, because the Prophet (God bless 
yim and grant him peace) stayed there in this state.” In addition, the 
Prophet (God bless him and grant him peace) said that “the best of sta- 
tions is one in which the giblah is faced.”*> He is to make supplications 
and instruct the people about the rites on the basis of the report that “the 
Prophet (God bless him and grant him peace) used to make supplica- 
tions, on the day of ‘Arafah, with hands outstretched like a needy person 
asking for food.”>* He is to pray for what he likes, even though there are 
reports about specific supplications, and we have recorded their details in 
our book entitled “Uddat al-Nasik fī Iddah min al-Manasik, with success 
granted by God. 
He said: It is necessary for the people to stay close to the imam. The 
tason is that he makes supplications and imparts instructions so they 
should remember them and listen attentively. It is essential that they stay 


*This too is the tradition of 
"Itis recorded by 
AL2ayla', vol, 3, 60. 


Jābir (God be pleased with him). Al-Zayla‘l, vol. 3, 60. 
Ibn Mājah in a tradition from Jābir (God be pleased with him). 


i) 
w "in the lengthy tradition from Jābir (God be pleased with him). Al-Zayla'ī, vol. 
misversion is gharīb, however, al-Hakim has recorded a tradition in al-Mustadrak 
Weysa similar meaning, Al-Zayla‘i, vol. 3, 62 
t 1 Tecord e d > . 


= by al-Bayhaqi in his Sunan from Ibn ‘Abbas (God be pleased with 
"A-Zaylati, vol. 3, 64. 


s 
at 
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eater meri iblah. py. 
mentioned, EN beosiite a Arāfāti the, a ‘ "pla 
He said: It is recommended that he Wehay 
Arafah and strive to make supplications. As es Prior to ; © stat; 
and is not obligatory, If he restricts himself to cp ' pathing, itiş ation g 
is valid, as in the case of jumu'ah, the two ‘ids aud (minor abl Sunnah 
ihrām. As for striving in supplications, the basis i the tj © OF weai it 
bless him and grant him Peace) made excessive ri the Prophe ot 
plications for his ummah at this Station, and his Saorté in ma od 
other than unjust homicideand i 


in 
Prayers wer a È sup. 
committed by the ne. Vere 
short intervals 


4 at 
Said that he ig i the Place 
Las son as he ado Tmin 


tst fon at a inate 
a peech occurs PiN ia am A Ar j 
arkān (essential elements). We rely on the report that Ks 
bless him and grant him peace) continued to proclai 
he reached the Jamrat al-'Agabah.* The reason is th 
takbir in salat, thus, he is to bring it about till the las 


He said: When the sun sets, the imām and the 
to depart at their normal pace till they reach Mu 
that the Prophet (God bless him and 


setting of the sun.” Further, it is an expression of opposing the polythe- 
ists. The Prophet (God bless him and grant him peace) travelled on his 
camel on the path at a normal pace.” If he fears overcrowding by the 
people and departs prior to the imam, but does not cross the boundary 
of ‘Arafah, it is valid, because he has not moved out of ‘Arafah, There is 
greater merit if he stays in his location so that he does not become one 
who has performed the rites prior to their timing. If he stays back fora 
short while after the setting of the sun and the departure of the imam, 
and does so for fear of overcrowding, there is no harm in it. This is based 


njustices ( 
He is to pronounce the talbiyah after 
where he is located. Mālik (God bless him) 
the proclamation of talbiyal 

because responding with s 


People with him are 
: zdalifah, The basis js 
grant him peace) departed after the 


"It is recorded by Ibn Mājah in his Sunan. Al-Zayla’i, vol. 3, 64. 

**It has been recorded by all the six sound compilations. AJ-Zayla‘i, vol. 3, ki Ra 

"There are various traditions on this, Some of these have been recorded by 
Dawid, al-Tirmidhi and Ibn Majah. Al-Zayla‘i, vol. 3, 65—67. 


ith him). AP 
*This has preceded in the lengthy tradition of Jabir (God be pleased with him) 
Zaylafī, vol. 3, 67. 
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"Ārishak (God be pleased with her) called for a drink, 
report at d then departed.” S A f 
mt? i „ant arrives at Muzdalifah, it 1s recommended that he 
dēt her g; When he in, on top of which is a fire-hearth, and which 
e mounta Ee is that the Prophet (God bless him and grant 
„The ee this mountain, and so also ‘Umar (God be 
is ce) stayed K is to avoid descending in the middle of the high- 
pin Pr ihi him). ter the passers-by. Thus, he is to descend on 
set at he does + or on the left. It is recommended that he stop 
vay t of the ur aan elaborated for the station at Makkah, 
„d the warn SESE to lead the people in the maghrib and ‘isha’ 
pie said: pruma hān and a single iqāmah. Zufar (God bless him) 
prayers with a pri and two igāmahs taking into account the combin- 
id: With one 4 sat ‘Arafah. We rely on the narration by Jabir (God be 
ing of tWO oe that “the Prophet (God bless him and grant him peace) 
ased with him rayers with one adhan and one iqamah:" Further, 
mbined the two B a its appointed time, therefore, there is no need to 
igh is being Bhat it. This is distinguished from ‘asr at ‘Arafah as 
alit N ayait, thus, it is singled out through additional informa- 
is 
rf is not to offer supererogatory prayers between the two prayers, 
x this hinders the combing of the two prayers. If he does offer vol- 
ST prayers or becomes occupied with some other act, he is to repeat 
šā igāmah due to the occurrence of a separation. It would have been 
esential to repeat the adhan as well,” however, we have deemed the 
repetition of the iqamah as sufficient. The basis is the report that ‘the 
Prophet (God bless him and grant him peace) offered the maghrib prayer 
at Muzdalifah and then had the evening meal, He then required a separate 
igāmah for the ‘isha’ prayer." 


The congregation is not stipulated for these two combined prayers, 
according to Abū Hanīfah (God bless him). The reason is that maghrib 


e 
atay dewquzal 


"Its recorded by Ibn Abi Shayb 

“Iistecorded by Abū Dawid, a 
vith him), Al-Zayla'ī, vol. 3, 68. 

„is recorded by Ibn Abi Shaybah. AJ-Zayla‘i, vol. 3, 68. 

i, m Zufar’s view, 

. ltisgharīk and recorded b 
With him), Al-Zayla'ī, vol. 37 


ah, Al-Žaylaī, vol. 3, 68. 
I-Tirmidhī and Ibn Mājah from ‘Ali (God be pleased 


y al-Bukhari as a report from Ibn Mas'ūd (God be pleased 
0, 
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has been delayed beyond its time as distinguished i 


of prayers at ‘Arafah, because it was ‘asr that was 


from the 
appointed time.'** 


Combin: 
He said: If a person offers the maohri l 
i aa ghrib pr 
dalifah), it is not valid, according to Abū Mika a the Way (to Mu 
bless them), and he is under an obli i nd Muham y 


gation to repeat i ` mad (G 
has not appeared. Abū Yūsuf (God bless hirm) ms Sg: âs the da 


the worshipper, he says, has done a bad thing. The s it is valid, but 
applies if he prays at ‘Arafat. The reasoning adopted by Abs sStēement 
bless him) is that he has offered the prayer at its zi ey (God 
fore, it is not to be repeated, just like praying after the y time, there. 
Delaying the prayer is part of the Sunnah, thus, he has dos kiss dawn, 
by neglecting it. The two jurists rely on the report that the Ba a thin 

bless him and grant him peace) said to Usāmah (God be bi et (God 
him) on the way to Muzdalifah, "The prayer lies ahead ofy pleased with 


5 our By th: 
he meant the time of the prayer. There is an indication in t des 


i ; his th 
delay is obligatory. It was made obligatory to facilitate the P i 


the two prayers at Muzdalifah. Thus, he is under an obligation to repeat 
the prayer as long as the dawn has not arisen so that he can be treated as 
one who has combined the two prayers. When the dawn has risen,” it 
is not possible for him to combine the two prayers, and the obligation of 
repetition lapses. 

He said: When the dawn has arisen, the imām is to lead the people in 
the morning prayer during the last darkness of the night (ghalas), The 
basis is the report of Ibn Mas‘ud (God be pleased with him) that “the 
Prophet (God bless him and grant him peace) led the morning prayer 
that day in the last darkness of the night” The reason is that praying 
in the dark meets the requirement of staying (for the night). Thus, it is 
permitted like the advancing of the ‘asr prayer at ‘Arafah. 

He is then to stay with the people staying with him, and he is to make 
supplications. The basis is that the Prophet (God bless him and grant 
him peace) stayed at this spot praying to an extent that, as reported in 


°4 Delaying prayer conforms with analogy, just like all delayed prayers are offered by 
way of gadā”. Advancing a prayer, on the other hand, goes against analogy. with him) 

105]t is recorded by al-Bukhārī and Muslim from Usāmah (God be please 
Al-Zayla‘t, vol. 3, 71. 

1 On the day of Nahr. 

'°7It is recorded by al-Bukhari and Muslim. Al-Zayla'ī, vol. 3, 71 
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K 
y Ibn ‘Abbas (God be pleased with both),** all his prayers 
F. adition H ne nswered, even the unjustified homicides and other 
ymma ‘ited by the people).' Thereafter, this stay is obligatory 
: es (comm! not a rukn (essential element) so that if he were to 
jews but es e he would be liable for dam (sacrifice of atone- 
neglect it nafi (God bless him) said that it is a rukn on the basis 
ai mo Al- aj Exalted, “Then when you pour down from (Mount) 
words 0 e the praises of God at the Sacred Monument” and such 
arafats ae blishes a rukn. We rely on the report that the Prophet 
evidence €S KC grant him peace) dispatched the weaker members of 


A . 
God ann 12 Had the stay been a rukn he would not have done so. 
his fam y ý 


in and grant him peace), “For the person who has stayed with us 
bless him ion, when he had departed earlier from ‘Arafat, his hajj is com- 
at OS em he made the completion of hajj contingent upon it. This 
pete ble for consideration as a sign of obligation, except that when he 
k ve up due to an excuse, like being weak or ill or being a woman afraid 
i overcrowding, there is no liability for the worshipper on the basis of 
what we have related.”* 

He said: The entire area of Muzdalifah is a station except for the val- 
ley of Muhassir, on the basis of what we related earlier.” 


He said: When the sun has risen, the imam departs and the people 
depart with him until they reach Mina. This feeble servant (may God the 
Exalted protect him) says: This is how it has been stated in the manuscript 


“This was not reported by Ibn ‘Abbas, but the Author does not imply another Ibn 
Abbas here, as is mistakenly believed by some. Al-Zayla‘i, vol. 3, 72; vol. 3, 64. 


"This has preceded in the lengthy tradition from Jābir (God be pleased with him). 
A-Zayla'ī, vol. 3, 71. 


“But the hajj would not be lost. 
"Qur'an 2:198 


Wy, 
pe is recorded by al-Bukhārī and Muslim from ‘A’ishah (God be pleased with her). 
aylatī, vol, 3, 72. 
Mit has been rec 
"By this he me 
Rank him Peace) 


IT: 
1S is the t 
Valley, ; 


orded by all the compilers of the four Sunan. Al-Zaylarī, vol. 3, 73. 


ans the report according to which the Prophet (God bless him and 
sent the weaker members of his family earlier. 


adition above that asks the worshippers to stay away from the Muhassir 
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‘Pirsrne, 
of the Mukhtasar, and it is incorrect. The correct statement į 
there is enough light, the imām and the people depart TE. 1s that when 
the Prophet (God bless him and grant him peace) dépar an 4 
rising of the sun.”* €d prior 
He said: He is to begin with the Jamrat al- A ‘ 
seven pebbles at it from the base of the valley, ņa ods ` to throw 
size of small chips of stone. The basis is that when see 7 are the 
bless him and grant him peace) arrived at Minā, he did not an et (God 
until he had cast pebbles at the Jamrat al-'Agabah.” The Pro ak 
bless him and grant him peace) said, *You are to use dis fiba 
of chips so that some of you may not injure others” If he tīšēs < se 
of a larger size, it is valid due to the attainment of the Egal 
casting stones, except that the worshipper is not to use large stones « 
that he does not injure others. If he throws the stones from a hei | 
above 'Agabah, it is valid. The reason is that whatever surrounds i is 
the location of the rite. There is greater merit, however, if this is done 
from the base of the valley, on the basis of what we have related. He 
is to pronounce the takbir with each throwing of the stone. This was 
related by Ibn Mas‘ud and Ibn ‘Umar (God be pleased with them). If 
he pronounces the tasbth in place of the takbīr, it is valid, due to the 
attainment of the dhikr, which is part of the recommendations for cast- 
ing the stones. He is not to stand (stop) by it, because the Prophet (God 
bless him and grant him peace) did not stop close to it.’° He is to stop 
reciting the talbiyah on casting the first stone, on the basis of what we 
have related from Ibn Mas'ūd (God be pleased with him).”' It is reported 
by Jabir (God be pleased with him) that the Prophet (God bless him and 
grant him peace) stopped reciting the talbiyah when he threw the first 


"It is recorded by all the sound compilations, except Muslim. Al-Zayla’l, vol. 374 

"7This has preceded in the lengthy tradition from Jabir (God be pleased with him 
Al-Zayla'ī, vol. 3, 75. zi 

"It is recorded by Abū Dāwūd and Ibn Mājah in their Sunan. Al-Zayla'ī, vol. 3, 75- N 

“9The tradition from Ibn Mas'ūd (God be pleased with him) is recorded by ee 
Bukhari and Muslim. The tradition from Ibn ‘Umar (God be pleased with both) i 


). 


recorded by al-Bukhārī. Al-Zaylaī, vol. 3, 76. -th both) 
This is found in the previous tradition from Ibn ‘Umar (God be pleased with bo 
recorded by al-Bukhārī. Al-Zaylafī, vol. 3, 77. he (God bless him 


He appears to be referring to the tradition referred to above that 7 the Jamrat 
and grant him peace) continued to pronounce the talbiyah till he reache i an 
al-‘Aqabah. The report, however, is not from Ibn Mas‘tid (God be pleased wi 
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‘agabah.”” Thereafter, the way of throwing stones 
e on the back of his right thumb, supported by his 
eth ed for shahadah). The extent of the throw is that there be 
ist ginger (US nd the place where the stone will fall a distance of 
inde the thrower 4 e. This is how it has been narrated by al-Hasan 
mlengths or tē d bless him), because a distance less than this 
bū Hanifah ing (the stone). If he does toss the stone, it is valid, 
ount to as feet, however, he does a bad thing by oppos- 
F en ‘ust drops the stone, it is not valid, for it does not 
s if he throws the stone and it falls close to the Jam- 
ant, because this is something that cannot be avoided. If 
it is pman : away from the Jamrah, it is not valid, because near- 
tone drops p attained except through the specified location. If he 
em rione at once it is counted as one stone, because what 
ioned in the text is separate distinct acts. He is to take 
nes from any place that he likes except from around the Jamrah 
the oo disapproved. The basis is that the stones that are around it are 
aly) rejected. This is what has come down in reports and is consid- 
aed an evil omen.” Despite this, if he does so, it is deemed valid due to 
the bringing about of the act of ramy. 

Ramy is permitted, in our view, with whatever constitutes a part of 
the earth. Al-Shāfi'ī (God bless him) disagrees. The reason (in our view) 
isthat the aim is to commit the act of ramy and this is achieved through 
cayasitis with stone. This is to be distinguished from the case where one 
throws gold or silver as that would be termed distribution and not ramy. 

He said: Thereafter, he slaughters (an animal) if he wishes and then 
shaves his head or cuts his hair, on the basis of the report from the Mes- 
senger of God (God bless him and grant him peace) that he said, “The 
ae eh this day of onis is that we undertake ramy then slaugh- 
e sā ave (our heads). À * The reason is that shaving is one of the 
Kejs ša out of the ihrām, and so also slaughter, so much so that 

r siege (prevented from reaching the hajj) can come out 


rat al- 
at the ton 
ston? e place thes 


rah 
thes 
ness tO 
throws all seven 
is expressly ment 


"This is the 


pleased with h Meaning understood from the lengthy tradition related by Jabir (God be 
y 


o im). Al-Zayla‘i, vol. 3, 78. 

Te traditi i 

and a-Dar'qutns Me i bout this, and among these are those recorded by al-Hakam 
Itis gharib in th; he ane 

dee in this version, however, all the sound compilations, except Ibn Majah, 


ed traditi 
ltions that convey the same meaning. Al-Zayla'ī, vol. 3, 79. 
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of the ihram because of it."5 Thus, ramy has 


ars Precedence 
acts. Thereafter, shaving is one of the prohib Over these tw 


itions of ; 
fore, slaughter has precedence over it. Slaughter has ba s iūrām, t ere 
en Ma 7 


ghter undertaken by the tin. 


here is about the mufrid < Mufriq 


PParent mean: 
ani 

r heads. Further, there js rs 

T 


anliness. In cutting the hair th 

resembles bathing in compari ie 
head is sufficient on the tare 
er, following the example of the 


peace), shaving of the ent; 
is preferable.** Cutting (tagsīr) is to take from the head hair Bess "a 
fingertip. | 


These acts make all things lawful for him except women (sexual 
intercourse). Malik (God bless him) excludes perfume as well, as it js 
one of the things that leads to sexual intercourse, We rely on the saying 
of the Prophet (God bless him and grant him peace) about this, “Every- 
thing is lawful for him except women” and this saying has precedence 
over analogy. In our view intercourse outside the vagina is not permitted 
(either). Al-Shāfi ī (God bless him) disagrees. The reason (in our view) is 
that it amounts to the satisfaction of desire through women, and is to be 
delayed till the completion of the disengagement from the ihrām. 


Thereafter, ramy (throwing of stones) is not one of the causes of 
release from the ihram, in our view. Al-Shāfi'ī (God bless him) disagrees 
saying that it is limited in time by the day of sacrifice, like shaving of 
the head, and is thus of the same status with respect to release from the 


Slaughter, f tasi 
That is, the entire discussion in this chapter pertains to the mufrid pes 
ifrād form of the hajj. The discussion about the girān and tamattu‘ forms is to : 4 ; 

*7It is recorded by al-Bukhārī and Muslim from Nafi‘ from Ibn ‘Umar (Go 
leased with them). Al-Za la ī, vol. 3, 79. > alik 
: "*Itis recorded by all Peson compilations, except Ibn Mājah from Anas ibn Mali 
(God be pleased with him). Al-Zayla'ī, vol. 3, 80. 
"Itis recorded by Abū Dāwūd. Al-ZŽaylaī, vol. 3, 81. 
Which is after the tawāf. 
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«tan that the releasing factor is something whose com- 
M LM offence (against the ihram) if committed at a time 
ge would ee ted time, like shaving of the head. Ramy, on the 
ae than its ian an offence at times other than its appointed time, 
K i hand, is ai tawāf, because release is due to prior shaving 
This is Fit. 
after, he comes to Makkah on the same day or the next 
and circumambulates around the House, in what 


i ` «the Prophet (God bless him and grant him peace) after he 
report that haved, departed for Makkah, and performed the tawāf of 
pad his a ghia he returned to Mina and offered zuhr at Mina?" 
the House. ta ay bēres is the day of sacrifice, because God, the 
Its appointe sound the fawaf in conjunction with slaughter. He said, 
Exalted, P eof?" and then said, “And perform the tawāf around the 
‘and ah aes the timing of both is the same. Its first timing is 
ae rising of the dawn on the day of sacrifice, because what is prior 
a of the night is the time of staying at ‘Arafah and the tawāf is sub- 
sequent to it. The day with the greatest merit out of these days is the first, 
asis the case with sacrifice. A tradition says, “The best out of these is the 
first out of these.” 


Ifhe has performed the sa‘i between al-Safa and al-Marwah after the 
tawaf al-qudiim, he is not to perform ramal in this tawaf and there is no 
saifor him either, but if he has not performed the sa", he is to perform 
ramalin this tawaf and perform the sa“ thereafter. The reason is that saī 
has only been prescribed for a one time performance, while ramal has not 
been prescribed except once ina tawaf after which saf is performed. 


1 ï . . è A 3 tue 
ah sanswering an implied question: In this case tawāf would be a permitting factor 
Narva to women, but it is not prohibited even in the state of thram, and this goes 
your reasoning, He responds to it by saying that the permitting factor is prior 


to shavi A k 
This ng of the head and Its release is not due to tawāf. See also the statement below: 
makes women lawful for him” 


ane 
i 5 recorded by Muslim. Al-Zayla‘l, vol. 3, 3/82 
ur ān 2:58 | | 
r Quran 22:29 

his is Sharib in the abs 
es, Al. ayla“, vol. 3, 83. 
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olute sense. The Author repeats it under the topic of sacri- 
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l AGRI. 
He is to offer two rak‘ahs after this 


tawa 
ended with two rak‘ahs whether the tawaf ce Bija lavāf | 
Supererogatory, as We have explained, itive Obligation rs 
l He said: This makes women lawful for him, but on the basi 
prior shaving of the head, because he has not been rel, € basis of the 
tawāf, except that the operation of shaving has been tities due to the 
ity of approaching women. yed for the lega]: 

He said: This tawaf is a definitive ob 
of its essential elements (rukn) for it has 
the words of the Exalted, “Perform the 
called tawaf al-ifadah and tawaf of the day of sacrifice, Its 
after these (three) days is disapproved, and as we have 
limited in time through these days. If he delays it beyond these days, h 
becomes liable for atonement (dam), according to Abū Hanifah G 4 
bless him). We shall elaborate this in the chapter on offences, G yi 

seri » God, the 
Exalted, willing. 

He said: Thereafter, he returns to Mina and stays there. The basis is 
that the Prophet (God bless him and grant him peace) returned as we 
have related.” Further, the liability of ramy remains for him and its loca- 
tion is at Minā. 

Thus, when the sun has declined on the second day out ofthe days of 
sacrifice, he is to throw stones at all the three Jimār. He begins with the 
one that is next to al-Khayf mosgue, and he throws seven stones pro- 
nouncing the takbīr while standing next to it, He then throws stones 
at the one after it in the same way and stands next to it. Thereafter, he 
throws stones at the Jamrat al-'Agabah in the same way, but he is not 
to stand next to it. This is what Jābir (God be pleased with him) has 
reported in the transmission about the rites of the hajj of the Messenger 
of God (God bless him and grant him peace) along with its elaboration.” 

He is to stand near the two Jamrahs at the location where the people 
stand. He is to recite praises of God, to glorify Him, recite the tahlil and 
the takbir and he is to invoke blessings for the Prophet (God bless ies 
and grant him peace). He is then to make supplications for his needs 


ligation of the hajj, 
been required by a co 
tawaf of the House? 


and is One 
nae mand in 

| Itis also 
Performance 
explained jt iş 


Qur'an 22:29 
This has preceded. Al-Zaylaī, vol. 3, 83. R gs, There is 
‘From Jābir (God be pleased with him) this is gharīb. Al-Zayla ī, vol. 3, E Jeased 
the lengthy tradition about the rites, however, a tradition from *Ā'ishah (God be p 
with her) recorded by Ibn Hibban and al-Hakim supports this rule. 
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pi- "< is based on the words of the Prophet (God bless 
raised. This ce) «The hands are not raised except on seven 

with jā rant him EK ese he mentioned the occasions near the two 
: tended is the raising of hands aes ripples- 
| his prayer he seek forgiveness for the believers 

pnt essential wee ab Pd (God bless him and grant him 
ee stations, pt rgive those performing hajj and those for whom 
Se ad 0 ee rule thereafter is that for each ramy after 
aba ramy, he is to stand (for supplications). The rea- 

: ir the midst of worship and he should make supplications 
heisint amys. For each ramy after which there is no further 

a “a paras écauise the worship has ended. It is for this rea- 
ih is not stand after throwing stones at the Jamrat al-‘Aqabah 
son lee of sacrifice. s S 
on id: When it is the next (third) day, he is to undertake ramy of 

ae ars in the same manner after the declining of the sun. If he 
al rk his departure for Makkah, he may do so. If he intends to 
ewes the ramy of the three Jirnārs on the fourth day after the declin- 
pofte sun, he may do so on the basis of the words ofthe Exalted, “But 
ifany one hastens to leave in two days, there is no blame on him, ai if 
any one stays on, there is no blame on him, if his aim is to do right”'* 
There is, however, greater merit in staying on till the fourth day.'** The 
basis is the report that the Prophet (God bless him and grant him peace) 
waited till he had performed ramy on the fourth day.'* If he has to leave, 
he should leave before the rising of the dawn on the fourth day. If the 
sun has risen, he should not leave due to the commencement of the time 
oframy. Al-Shāfi'ī (God bless him) disagrees on this point, 

Ifhe undertakes ramy on this day, that is, the fourth day, prior to 
the declining of the sun and after the appearance of the dawn, it is valid 
«cording to Abū Hanifah (God bless him). This is based upon istihsān. 
Ka two jurists said that this is not permitted on the analogy of the 

maning days, The difference is based upon the exemption made for 


"This traditi , 
praye tradition has been mentioned several times, in the topic of the description 
y t. Al-Zaylatī, vol. 3, 84, 


"iy ītčorded rija 
“Quran aa by al-Hakim, Al-Zayla'ī, vol. 3, 84. 
"AUinā, 


Ny t is re y 
corded by Abū Dawid, and has preceded. Al-Zayla'ī, vol. 3, 85. 


PP = 


384 


a: abe If the exemption is n t 
: o 
i er days. Imam Abū Hanif. ah’ Branted, the, ee 
e pleased with both), 44 Thet View i 2 
r Dt pha ; e 
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thus, it is appropriate that it b ‘ae te Gy 
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istinguished fr € permissit:1. Y al 
second insofar as ramy is not allo om the situatio sibility ¢ i "Beth, 
of the sun, according to the well rita On these da te =e the first at al 
to oe up ramy on these days, it onthe ihe os: Agee the deci 
rule, nues to be Itis not 
BOverned by hemi R: 
As for the day of sacrifice, the first tim; ie 
mences with the rising of the dawn Aer ramy on thi 
the first timing starts with f āfi'ī (Godb „1 day 
i the second half f less him) „m. 
e report that the Prophet (God bless hi : 
an exemption for the shepherds, KARŠ in 
night. "47 We rely on the words of the Pronk shem to unde 
him peace), “Do not stone the Jamrat sa, °t (God bless hi 
into the morning.” It j gabah except wh 
pate g." It is also related that the time; 
risen, thus, the essential timing is established i whe 
i with the second report. The interpretation of Kai; 
as related is the night of the second and the third,” beca € (al-Shati) 
the day of sacrifice is the time for the station (at Muzdalifihy x 
follows it, therefore, its timing has to be after it by necessity bij 


the night sai 
16) 
and grant him. n basis of 


MY at 
M and grant 


n the sun has 
st and greater 


à Thereafter, according to Abū Hanīfah, this time extends up t 

ting of the sun due to th d dari 
ti ir o the words of the Prophet (God bless him and grant 
him peace), “The first of our rites on this day of ours is ramy,” In this 
he deemed the entire day as the time for ramy and this time ends with the 
setting of the sun. According to Abū Yusuf (God bless him), it extends 


144]t is recorded by al-Bayhagi. Al-Zayla"ī, vol. 3, 85. 

5The other narration deems ramy prior to the declining of the sun as valid. 

46The rule reported earlier from Jābir (God be pleased with him), 

'7[t is related from several Companions (God be pleased with them 
tions are recorded by al-Tabarānī, al-Dār'gutnī and others. Al-Zaylarī, vol. 3 

48] t is recorded by al-Tahawi in Sharh Ma‘ani al-Athar. Al-Zaylaī, vol. 3, RS: Al 

49'This has been recorded by the compilers of the four Sunan and has preceded. 
Zayla'ī, vol. 3, 86. 

This has preceded. Al-Zayla'ī, vol. 3, 6, 77 87. 
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g of the sum. Our proof against him is what we have 
up to the night, he may undertake ramy, and he 

due to the tradition about the supplication. 

e next day, he may undertake ramy, as it is 
but he is liable for atonement (dam), 
bless him) due to its delay till after its 


inin 


ry of ram); 
(God 
shis view” ME LA: as 
dertakes rary of the Jimar while sitting on his riding 
f ramy has been accomplished. It is better 
of a ramy after which there is another ramy, is 
t if there is no subsequent ramy, he can do so 
he first ramy staying and praying is required, 
hould undertake the ramy on foot so that 
explanation of merit is narrated from 


in 
cot $ mes ast 


said valid» 25 the act 0 


ip the ier izd foot, bu 
ype” , because ag t 
"ned, thus, He $ 
ti is achieved. The 
uf (God bless him). 
. othe nights of ramy aw 
Lat od bless him and grant 
ss while ‘Umar (God be pleased wit 


ere, 5 here 154 
for neglecting to stay t , , ; 
jing for neg tentionally stay the night at another place, heis not liable 


doesin i ; i 

f ey onesie in our view. Al-Shāft ī (God bless him) disagrees with 
is ti reason (in our view) is that staying at Mina has been required to 
the worshipper during its special days. It is, therefore, 


facilitate ramy for z i $ 
not part of the acts of hajj and neglecting to do so does not invoke an 


enforcing factor. 
He said: It is disapproved that a person send his baggage to Makkah 


and stay on till the completion of ramy. This is based on the report that 
‘Umar (God be pleased with him) used to forbid this and disciplined peo- 
ple for doing so, because it led to the distraction of the worshipper.” 
Ifhe leaves for Makkah, he is to descend upon al-Muhassab, which 
isa flat bed of a valley and the name for a location where the Messenger 


ay from Mina is disapproved, because 
him peace) spent the nights 
h him) used to enforce disci- 


as 
pi 
Abū YUS 


Kābu is, "The first of our rites... .” 
That delaying of a rite till after its appointed time gives rise to liability for darn. 
lt has preceded, It is recorded by Abū Dawid from 'Ā'ishah (God be pleased. with 
het, Al-Zayla'i, vol. 3, 87. 
us is gharīb. Al-Zayla‘i, vol. 3, 87. 
ltis gharīb, Al-Zayla‘l, vol. 3, 88. 
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of God (God bless him and grant him peace) descended 156 12. 

ing upon this location was intentional, which is the Si m 15 descen d 
his descending there amounted to a sunnah, because ia 4 W, so thay 
bless him and grant him peace) said to his Companions A "OPhet (G d 
with them), “We shall descend tomorrow at Khayf and ia € Pleased 
Kinanah where the polytheists swore to abide by their a tS in Bang 
He pointed towards their pact for deserting the Bang ise. Ytheigny >is 
come to know that he descended upon it to show the polythen, Swe 
tle design of God in dealing with them. Accordingly, it beca a the sub. 
like ramal during tawaf. Ča sunnah 


He said: Thereafter, he enters Makkah and circ 

Ka‘bah in seven circuits in which he does not eae Kote god 
the tawaf al-sadr. It is also called tawaf al-wida‘ (the farewell einen is is 
bulation). This tawāf is the last act associated with the House kās = 
the worshipper bids farewell to the House and moves forth fon en 
is obligatory (wājib) in our view, with al-Shāfiī (God bless him) dis- 
agreeing. The basis (in our view) is, “Whoever undertakes the hajj of this 
House, let his last association with the House be the tawāf: An exemp- 
tion is made for women, who can forgo the tawāf when they have their 
periods.'? 


It is not wājib (obligatory) for the people of Makkah, because they 
do not leave it or bid it farewell. There is no ramal in it as we elaborated 
that it is stipulated as a one time obligation. He is to offer two rak'ahs of 
tawaf after it as we stated. 


Thereafter, he is to proceed to Zamzam and drink of its water on the 
basis of the report that “the Prophet (God bless him and grant him peace) 
drew out a scoop from it himself and drank from it and then emptied the 
remaining scoop into the water”? 


"There are traditions on this and some of these have been recorded by al-Bukhārī 
and Muslim. Al-Zayla‘, vol, 3, 88. A d be 

*7It is recorded by al-Bukhārī, Muslim and others from Usamah ibn Zayd (Go 
pleased with both). Al-Zayla'ī, vol. 3, 89. d with 

"It is recorded by al-Bukhari and Muslim from Ibn ‘Abbas (God be please 
both). Al-Zayla‘t, vol. 3, 89. 

"This is also part of the tradition. Al-Zayla'ī, vol. 3, 90. ia 

"It is reported by Ibn Sa‘d in al-Tabagāt in the section on the kajj © 
(God bless him and grant him peace), Al-Zayla‘t, vol. 3, 90. 
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e door (of the Ka‘bah), kiss its thresh- 
s heis ich is the part between the Stone" 

isis? o the M art) (et face over it and cling to the 
olor. He is t° P hen return to his people. This is how what 
oment ane and grant him peace) did at Multazam is 
bless him ential that he move away from it, walking 
id: It 1$ ge he House, in a state of tears and long- 


; ards t 3 
relate" with his M IRINE, till he moves out of the Mosque. This 


rya% 
packY "ion from wie 
ingo” i qe of the completion of the hajj 
i labo 
js the * 


43.1 MISCELLANEOUS ISSUES 


the state of ihrām does not enter Makkah, but 
fát and stays there, as we ae Kur the 
āfal-audūm is waived for him, because he has com- 
igation ofth © pricier that all remaining acts are to follow, 
menced the eee of other acts in a different order will not conform 
and the sears is not liable for atonement for this omission, because 
heer and there is no compensating penalty for a sunnah. 

A person who is able to attain the station at ‘Arafah between the 
declining of the sun on the day of ‘Arafah and the rising of the dawn on 
the day of sacrifice, has caught the hajj. The first timing of the station is 
the declining of the sun, in our view, on the basis of the report that the 
Prophet (God bless him and grant him peace) commenced the station 
after the declining of the sun.”"** This is an elaboration of the first timing. 
The Prophet (God bless him and grant him peace) said, “A person who 
makes it to ‘Arafah by night has caught the hajj, and a person who has 
lost Arafah during the night has lost the hajj." This is an elaboration of 
the last timing. If Malik (God bless him) says that the first timing is after 


i in 
ihe worshipper A 
A. dā straight to “Ara 


"The Black Stone. 


1614 + 
Be ‘recorded by Abū Dawid in his Sunan. Al-Zayla’t, vol. 3, 91. 
uipa aecording to Malik (God bless him). 
AL Zeya ae receded in the lengthy tradition from Jābir (God be pleased with him), 
16: * +3; OL. 
first ee th Faditibns reported on this by the compilers of the Sunan as far as the 
“Layla, yo eee is concerned. Al-Dār'gutnī has recorded the entire tradition. 
"vol.3, 93 i 
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the rising of the dawn or after sunrise, 
we have related, 

Thereafter, if he comes to stay after the dec]; 
leaves after a few moments, his hajj is valid, in 
Prophet (God bless him and grant him peace) 
word “or” that "the hajj is “Arafah, thus, one who sta this With the 
moment of the day or night has completed his haj» atte 

; è aaj. This is 
that grants a choice (between day and night). Mālik (God bi a statement 
that it is not valid, unless he stays during the day and a pa a 
however, the proof against him is what we haye stite *t of the night, 

Ifa person passes through ‘Arafat while asleep or ina stat 
or when he is not aware that it is ‘Arafat, his station at 
The reason is that what is obligatory is the rukn and that is th 
‘Arafat. The occurrence of the rukn is not prevented by tiii aa 
as in the case of the rukn of fasting, but is distinguished from te ne 
salat as that does not survive with fainting. Not being aware ee x of 
intention, but not every rukn depends on niyyah as a condition. i 

If a person faints and his companions” wear the ihram on hi 
behalf,’ it is valid according to Abū Hanifah (God bless him). The bēg 
jurists said that it is not valid.“ If he orders a person that he should wear 
the ihram on his behalf when he faints or goes to sleep, and the person 
ordered does wear the ihrām for him, it is valid. This is valid on the basis 
of yma‘.”° Thus, when he recovers or wakes up and brings about the acts 
of hajj, it is valid. The two jurists maintain that (in fact) he did not wear 
the ihram himself nor did he permit another to do so on his behalf.” 
This person did not expressly permit another and implied permission 
depends on knowledge (of the person fainting) and the permissibility of 
permission for this is not known to many of the jurists so how can the lay 


then i 
the proof against him ; 
ts wh 
at 
ranig of the Sun 4 
ur view, decays E 
mentioned Ka 


€ of faintin 
Arafat is valid 


©The statement attributed to Malik (God bless him) may not be entirely correct. 

1Some maintain that it is not necessary that these people be his companions. How- 
ever, according to the Imam (God bless them) this is based upon the compact of com- 
panionship. 

'**That is, they wear the ihram primarily for themselves and for hi 
capacity. The reasoning is based upon the compact of com panionship 

"This is the view of most jurists, but the rule approved here is ot 
agreement is due to the absence of express permission of the person W 
such permission is there, there is no disagreement. 

‘Of our jurists. 

™ This pertains to the first part of the rule where there is no express perm 


m ina representative 
„See below. 

herwise. The dis- 
ho has fainted. If 


ission, 


peA <= 


This is distinguished from the case where he expressly 
know 1 Imām's reasoning is that when he made the com- 
sons er. The he sought the support of each one of them for 
ble to do directly on his own, and ihrām is the 
of companionship). Thus, permission is estab- 
pusē plication and knowledge of such Hage te ites by 
dence and the rule šī: T aroun it w 

i these cases is like a man, because she is 
cum id A mātēm in A ion just like a man, except that she does 
the con for it is part of the ‘awrah (her concealed parts), 
not ur uncover her face, due to the words of the Prophet (God 
put she a, rant him peace), “The ihrām ofa woman is in her face” 
pless hi a veil of some sort in front of her face keeping it away from 
ching it), itis valid. This is what was reported by ‘A’ishah 
ith her).* Further, it amounts to seeking a shade under 
her voice while pronouncing the talbiyah, 


mits ano anionship» 
© that he is un? 
yhine is journey ( 


db 
stot ve age head, 


insofar as it 
shet 
covering ofa W 
her hair, due to 
him peace) forbade 


oman. j 
the report that “the Prophet (God bless him and grant 


women from shaving and ordered them to clip their 
hair” The reason is that shaving of the head in her case is like shaving of 
the beard for a man. She is to wear stitched clothes that appear suitable 
toher, because in the wearing of unstitched clothes there is uncovering of 
her private parts. They said that she is not to kiss the stone when there is 
acrowd around it for it is forbidden for her to rub against men; she may 
doso when she finds the spot vacant, 

He said: A person who places a symbolic garland around the neck 
ofa sacrificial animal, whether a voluntary sacrifice or one that is by 
way of nadhr or as compensation for hunting or for any other reason, 


é "We feel that there is great merit in the Imam’s reasoning. The compact of compan- 
lonship must be legally acknowledged. 
di i recorded by al-Bayhagī in his Sunan. Al-Zayla'ī, vol. 3, 93. 
šu ' recorded by Abū Dāwūd and Ibn Mājah. Al-Zayla'i, vol. 3; 93. — 
rēkt attempt in Pakistan by some to make women participate in a marathon 
mr, e streets may be referred to this. 
tis gharib in this version and appears to be a compound tradition as there are 


l iti G A 
e tions on shaving recorded by al-Tirmidhi, al-Nasā'ī and others. Al-Zayla'ī, vol. 3, 
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i ~ AGe 
and moves with it intending hajj then he has forme 


the ikrām. This is based on the words of the 
and grant him peace), “Anyone who places a sy 
sacrificial animal, has adopted the ihram?77 Further, the ar "Unda 
sacrificial animal amounts to the Pronouncing of the napa ring Of the 
expression of a response (to the call of Ibrahim) as no pē viņa and the 
a person intending the hajj or ‘umrah. The Expression of ee this, but 
is sometimes undertaken through acts just as it is undertak © response 
words, and a person doing so comes to adopt the intention a throu h 
to the association of the intention with the act, which is a Pie ert d 
teristic of the ihram. The description of taglīd is that a hace ae charac- 
the handle of a haversack or the bark of a tre a sandal, 
sacrificial animal (badanah). € neck of the 
If he garlands the animal and sends it, but do 

he has not adopted the ihram. The basis is the report from ‘A’ishah (G 
be pleased with her), who said, “I used to entwine the garlands of = 
sacrificial animals of the Messenger of God (God bless him and A 


him peace) and then he used to send them while he pārs 


: SERY eh: himself Stayed with 
his family in a state of permissibility.”7* If he moves (towards the hajj or 


‘umrah) later, he does not move into the state of ihram till he catches up 
with the sacrificial animal. The reason is that by departing when he is not 
driving the sacrificial animal in front of him, the only thing to be found 
is mere intention, and by mere intention he does not enter the state of 
thram. When he catches up with it and drives it or just catches up with 
it, his intention is linked to an act that is a characteristic of the ihram and 
with it he enters the state of ikrām, like driving it right from the start. 
He said: The exception is the sacrificial animal of the tamattu' form 
of hajj for in that case he moves into the state of ihram when he departs. 
The meaning is that if he forms the intention of the ihram. This rule is 
based upon istihsān. The reasoning based upon giyās has already been 
stated by us,” while the reasoning based on istihsān is that the sacrifice 
has been prescribed initially in the form of a rite of hajj, because it 1s 
specific to Makkah and is obligatory by way of gratitude for the permis- 
sibility of combining two rites. Other sacrifices become obligatory due 


the int A 
Prophet (God pia” of 
mbolic Garland... him 


e is tied to th 


es not drive it himself 
3 


7Itis gharib and reported as marfū' by Ibn Abi Shaybah. Al-Zayla‘l, vol. 3, 97. A 

It is recorded by all the six Imāms of the sound compilations. Al-Zayla'i. vol. tak 

"This reasoning is found in the previous rule, in the words: The reason is tha Y 
departing when he is not driving the sacrificial animal. . -. 
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when they do not reach Makkah. Accordingly, in this 

„ations, even wards Makkah has been deemed sufficient whereas 
ov g movin dē upon the actual act. 
ring on the sacrificial animal, puts a mark on it or 
not considered to be in a state of ihrām, because 
on from heat, cold or fleas, and is not an act 
(placing a mark with a cut on the hump) is 
Aba Hanifah (God bless him), and cannot be 
sisopproree os of hajj. According to the two jurists, thought is good 

rtof the T? treatment as distinguished from garlanding, which is 
it is P erh cial animal. The garlanding ofa goat is not practised 

cific A 181 
kg isita panne budun applies to camels as well as cows. Al-Shāfi'ī 

He said: The aid that it applies to camels alone, due to the words of 
(God bless CK bless him and grant him peace) in the tradition per- 
the prophet ( ae rah, to the effect that one who hastens to it is like one 
taining tO the} are 4 badahak for sacrifice, while one who comes next 
who bas sent an forth a cow, Thus, he made a distinction between 
is one who has ta that the word badanah arises from badānah, which 
a Make rf and this attribute is common between both animals. It 
AKR that each animal is accepted as sacrifice from seven per- 
Ee Further, the authentic narration mentions the word juzur, (instead 
of budun). '® God, the Exalted, knows best. 


ase i cases it aa 
10 epe places 2 6" 
if oat he 18 


s r.. nrotecti 
arlan -ag is for prot 
is cover Th e hajj. Ish‘ar 


cific ing to 
spec yed according 


Ay 4 
Therefore, sh'ār may be given up. 
> There are, however, traditions recorded by all the sound compilations that indicate 
contrary, Al-Zaylaʻi, vol, 3, 98. 


Wap, ; 
at 's recorded by al-Bukhārī and Muslim. Al-Zayla'ī, vol. 3, 98. 
€ Word is found 


Al-2aytas in a narration from Muslim, but the other version is sound. 
yai, Vol. 3, 99, 


Chapter 44 
Quran 


The girān form of hajj has greater merit than the tamattu‘ and ifrād 
forms. Al-Shāfi ī (God bless him) said that the ifrād form is better, Malik 
(God bless him) said that tamattu‘ is better than girān, because it is 
mentioned in the Ourān— when (in reality) it is not mentioned in the 
Qur’an. Al-Shafil (God bless him) relies on the words of the Prophet 
(God bless him and grant him peace), "Oirān is a rukhsah (exemption)”' 
and maintains that there are additional requirements of talbiyah,? jour- 
ney and shaving in ifrad. We rely on the words of the Prophet (God 
bless him and grant him peace), “O Family of Muhammad, pronounce 
the tahli? of performing hajj and ‘umrah together.”* Further, there is a 
combination of two acts of worship in it, thus, it is like fasting along 
with ttikāf or being on guard during battle along with prayer during 
the night. In addition, the talbiyah is not limited by number, journey is 
not the object and shaving is the cause of exit from the act of worship, 
therefore, the tradition cannot be preferred on the basis of the attributes 
mentioned. The purpose of the tradition related (by him) is to refute the 
statement of the People of the Jahiliyyah that ‘umrah during the months 
of hajj is the most glaring form of immorality.> Qiran is mentioned in the 


ft is gharib in the absolute sense. Al-Zaylaī, vol. 3, 99. 
A compared to girān. 
Wear the ihrām. 
al-A : 'Stecorded by al-Tahawi from Umm Salamah (God be pleased with her) in Sharh 
a ar. Traditions giving a similar meaning have been recorded by al-Bukhārī and 
yet Zalas, vol. 3, 99. 
*Oirā ° intends thereby the tradition relied upon by al-Shāfi'ī (God bless him) that 
a's a rukhsah” The view of the People of Jahiliyyah is to be found in traditions 


record ` 
ed by al-Bukhari and Muslim. Al-Zayla'ī, vol. 3, 106. 
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the prayer, “O Lord Cee from the mtīgāt, age p dot the 
them easy fi > Wish to perform the ha ie € Say afte 
th Yy or me and accept them from j] and the um T 


Pronounce 
è hajj together, b ie aa 
with the acts of the “umrah. Jj together, because he is beginning 


he is to begin by mentioning the 
t after hajj in his supplication and 
character waw in between them js 
inward intention (in his heart) for 


combining them and does not mention them expressly in the talbiyah, 


it is valid on the analogy of salāt. 


When he enters Makkah, he is to begin by circumambulating the 
House in seven circuits, while performing ramal in the first three cir- 
cuits. After this he is to perform sa“ between al-Safa’ and al-Marwah, 
These are the acts of the ‘umrah. He then commences the acts of hajj 
and performs the tawāfal-gudūm in seven circuits and performs the ā i 
afterwards as we have explained in the case of the person pon 
ifrad form. He is to perform the acts of ‘umrah first due to the wor 
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erforms (tamatta'a) the ‘umrah up to 
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pate? wan is fame edd in between the ‘umrah and the hajj, 
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het (God bless him and grant him 
shaft! ice to the words Cadel in the hajj up to the Day of Judge- 
jog a ‘umrah has been is based upon concurrent performance 
giran form 1 and a single shave is sufficient 
to the arkan (essential elements). We rely on the 
bayy ibn Ma'bad performed two tawafs and two sa'īs, 
pat when SU AS him) said to him, "You have been guided to 
Godbe piam het”? The reason is that qirān is the merging of 
ah at kā, pee and this takes place through the performance 
age wor acts of each in a perfect manner. Further, there is no 
pedal E in the intended ‘ibadat, whereas journey is for 
eth iva for tahrim and shaving for release. Thus, these acts are 
a inde in themselves as distinguished from the arkan, Do you not 
«e that the two parts of the voluntary worship do not become concur- 
renteven though they are performed with a single tahrimah (intention), 
The (real) meaning of the tradition related by him is that “the time of the 
umrah has been included in the time of the hajj.”!° 
He said: If he performs two tawafs for his ‘umrah and hajj and (then) 
performs two sas, his acts are valid, because he has brought about what 
heis required to do. He does do something bad, however, by delaying the 
«ofthe umrah and by advancing the tawaf of greeting before it, but 
i i not liable for any atonement. As for the two jurists (Abū Yūsuf and 
jammad), the absence of liability is obvious, because advancing and 


pplies 


‘Umar ( 
the sunn 


‘Qur'an 2196 
It is i T 
(God be daan by Muslim, Abū Dawud, al-Tirmidhī and al-Nasa’t from Ibn ‘Abbas 
rn cased with both), Al-Zaylaʻī, vol, 3, 106 
8 tradition has not b rted this w 


"ounced the tahlil of cen reported this way, When Subayy said, “I have pro- 
both, * Serr ts: Aigas P 
Bidedto the Sunnah of talc (God be pleased with him) replied, “You have been 


rophet.” Al-Zaylaf, vol. 3,109. 


this refutes the claim during the 


Jahiliyyah, that was mentioned above. 
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best, is the ti 

> time of hajj be 

contai najj, because the HA 

day befor ee a days) except that one ajj itself does not serve as a 

re t Z greate it i : 

symbolic of ik = of tarwiyah and the day of ae i ie 

them till the last rā ificial animal, therefore, it is pienin a pu 
If he fasts (fo re in the hope of attaining the animal itself ne 

it is valid. This atom yess si at Makkah after being free of the hajj 

fasting duri er the passage of the da Sabet a 

ein h d a ķi 1s not permitted as these fasts are contin kaa "hi 

be šā di + e Reson the intention of staying on in ice ki A 

to the difficulty of return. We maintain that ede 


"Here he co 
nfin = 
Tn this place i the niaaa of badanah to a camel and mentions j 
the use of these erri by: emīrs mean both a camel and a cow. The re oe ibaa ? 
- Ūrī . . u 5 
SQurān 2:196 y al-Oudūrī, a few lines below. or elaborate 
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m it, because being free 


en you are free fro 
Thus, performance has 


g to one’s family. 


permitted. 
he is only permitted to 


hajj here is wh 
urnin 
herefore, it is 
of sacrifice, 


purn from - 
of fe is the cause of ret 
from after the cause, t 


curred . 
fast till the day ) : 
if he loses ed ‘dari A]-Shāfi ī (God bless him) said that he is to 
ice an an ffered as gadā” like 


fixed fasts and can beo 
f Ramadan. Ma said that he is to fast during 
words of the Exalted, “For a person who does 


f tashriq dueto the : vi 
pat mal there is fasting of three days during the days of hay and 
n complete days.” as these are within 

ion about fasting 


turns. These are te 

she month of hajj. We rely on the well known prohibit 
qualified by this prohibition. 
these facts so that he 


on these days,” therefore, the text (verse) is 
From a different perspective a deficiency overcomes 
-annot meet through them an obligation imposed in its complete form. 
He is not to offer the fasts after these days,* because these fasts are a 
substitute and substitute duties (conflicting with analogy) are not altered 
except by the texts. The text, however, has made them specific to the time 
of hajj whereas the permissibility of the original duty of sacrifice is main- 
tained according to the original rule. It is related from “Umar (God be 
pleased with him) that in a similar case he ordered the slaughtering ofa 
goat.” If he is not able to offer a sacrifice, he is to come out of the ihrām 
and in such a case he is liable for two atonements, one for tamattu‘ and 
the other for releasing himself from the ihram prior to the sacrifice. 
pi V js ieee te 
atiet Wea. ld aga roug the station at Arafat, because it is not pos- 
snc perform it. In such a case he will be basing the acts of 
"Ai ba the acts of hajj, which is against the prescribed form. He 
fie kadi pe dor serijas by heading towards ‘Arafat, and this is 
tinction between fives bū Hanifah (God bless him) as well. The dis- 
ase and the case of one who offers zuhr ona Friday, 


accordi : P 
šā feces kar is that the person proceeding for the jumu‘ah is doing 
performance of zuhr, while one proceeding towards ‘Arafat in 


lik (God bless him) 


seven When he re 


“Quran 2:196 
_ “This has i 
i R ishah AA E te of Sawm, however, there is a tradition recorded from 
view, P sae. er), recorded by al-Bukhari, that runs counter to this 
Pie a against al-Shafi'l’s opinion. 
is a gharib iti : 
gharīb tradition. The text appears in al-Mabsit. Al-Zaylaī, vol. 3, 112. 
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girān and tamattu’ is prohibited from doin 

of pi stiches cases are, therefore, distingui ~ the Performan, 

fain iia by GA ae (dam) for girān is ee 

AEO eet é g e umrah he is no longer i a him; 

having commenced dē. tī sp eee for giving = Ke, the two 

of gādā? dus tA the valid a ; a ku ira liable for peifornting ilu after 

resembles a person prevented from h aij (due = : 4 Ej taji), Hee Chapter 45 
«Od knows best, 


Tamattu” 


i jj h eater merit than the ifrād form, in 
me ni Sf U ne (God bless him) that ifrād has 


i i í ifah 
our view. It 15 related from Abū Hanīfa jūrā 
greater’ merit.” The reason is that for one performing tamattu” the jour 


ney is undertaken for his ‘umrah whereas the journey undertaken seni 
performing the ifrad is for his hajj. The basis for the Zahir al-Riwayan 
is that in tamattu there is a combining of two worships and, therefore, 
it resembles girān. Thereafter, there are additional rites in it like making 
the blood flow (sacrifice) as well as journey that is undertaken for his 
hajj. This is so despite an intervening ‘umrah as that is subservient to the 
hajj and is like the intervening sunnah between the jumu'ah and moving 


towards it. 

The persons performing the tamattu‘ are of two types: those who 
drive the sacrificial animal and those who do not. The meaning of 
tamattu‘ is availing of the opportunity to perform two rites in a single 
journey without proper intercourse with one’s family in between.? There 
Mee about this that we will elaborate, God, the Exalted, 

ing. 

J The description of this form is that the worshipper begin from the 
migat during the months of hajj. He is to adopt the ihram of ‘umrah 
and then enter Makkah. He is to perform the circumambulation, the sat 
and shave his head or clip his hair. He is then to release himself from the 


‘This is the Zāhir al-Riwāyah. 
H is also al-Shāfi'Y's opinion, 
This is the meaning of this form, 
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bless him and grant him peace) stopped Pronouncing 
he kissed the Stone* Further, the Purpose is tawaf, t 
satay i talbiyah on commencing it. It is for th 
erformin t ing i 

P tā H ae P pronouncing va pon the commencement of ramy? 
"Te 1s fo stay at Makkah in a state of release from the ihram 

as he has been released from the ‘umrah. _— 
He said: On the day of tarwiyah, he is to wear the ihram of hajj from 

the Mosque.” The condition is that he wear the ihrām from the Haram, 
As for doing so from the Mosque, it is not essential. The reason is that this 
worshipper falls within the category ofa Makki (resident of Makkah), and 
the mīgāt for the Makki during hajj is the Haram as we have elaborated, 


‘After this he becomes like a resident of Makkah. Therefore, he is not to perform the 
tawaf of greeting. 

*He (God bless him and grant him peace), in the year of Hudaybiyyah, arrived for 
the 'urnrah. This was the sixth year of the Hijrah. He was prevented from doing so by 
the kuffar. Subsequent to negotiations he came the following year to perform the tawūfi 
sa ī and shaving of the head. 3 A ded by 

That is, in the matn above. The description is recorded in traditions reco 
al-Bukhāri and Muslim. Al-Zaylatī, vol. 3, 113. 

TOur'ān 48:27 g 

tt is recorded by al-Tirmidhi from Ibn Abī Layla from ‘Ata a 
be pleased with both). He stated that it is a sound tradition. Abū e a 
a tradition with the words: “The person performing the Umrah is to p 
talbiyah till he kisses the Stone.” Al-Zaylaī, vol. 3, 114. r of sacrifice: 

"That is upon casting the first stone at the Jamrat al- Agabah, + eh Tt reguirēs 

The Author has altered this rule, therefore, the preferred Kai 7 
the wearing of the ihram from the Haram and not from the Mosque. 


m Ibn ‘Abbas (God 
wud has recorde 
ounce the 
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t are undertaken by ) ý 
av ahah as he is now performing the hajj, 
oe ramal in the tawāf al-ziyārah and is to 


aking erform ‘ his is the first tawaf for him 
ndert? pe is to PE on is that this is tl 
axceP! ha sa'ī after 4 r aiel from the mufrid who has performed 
s diS 


erfor™ to hajja 
p p respect to (ay, ng tamattu', after having put on the 
rie and the sa“ prior to his one 
t to perform the ramal in the tawaf al-ziyarah, 
the sa T after it, as he has done so once. 

the sacrifice (dam) of tamattu‘, on the basis of the 
ble for teke does not have the ability to offer dam, he is 
cat that WE rt during kajj and for seven days when he returns to 
po fast for thet pe is of rs interpretation that we have already elabo- 
his family, On a7 he kepi fasts for three days during Shawwal and then 
rated for m umrah, they will not be a valid substitute for the three 
I ilā The reason is that the cause for the obligation of these 
ta aidā which is a substitute for the sacrifice, and he is as yet not 
inthe state required for tamattu'." Thus, the offering of the three fasts is 
not alowed prior to the existence of their cause. 

If he keeps the fasts, at Makkah, after putting on the ihram for 
umrah, but prior to undertaking the tawāf, it is valid in our view. Al- 
Stāffi (God bless him) disagrees. He relies on the words of the Exalted, 
“Then fasting for three days during hajj.” We maintain that it is perfor- 
mance after the coming into existence of the cause, and the meaning of 
hia vi as in the text is the time of hajj, as we have already 
tig ki ly kāds greater merit in delaying them till their 
With respect to agian € day of ‘Arafah, on the basis of the explanation 
eget eee ee tamattu‘ wishes to drive the sacrificial ani- 
tater merit in this as a ee vē drive his sacrificial animal. There is 
thovehis animals with hi ki ophet (God bless him and grant him peace) 
I this, tm.” Further, there is great blessing and devotion 


s f p I 
ite Mi a, he is no 
and hes not to perform 

He is lia 
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"Oh sea not Pūton the ikrā z 

N . an 21196 tram of hajj. 
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wore the ihrām at Dhi 
g driven in front of h 
fac 2 ion i 
at; The exception is when the animals 
ase he is to lead them. 
ish'ār of the badanah, according to Abi 
ess them). He is not to do so, according 


l-Hulayfah wher 
um.” Further, it is 


He said: Heis 
v ķ to perform th 
byt and Muhammad (God 
o T = 
ū Hanīfah (God bless him), and it is di 
eral meaning, is the drawin VĒ S 1s disapproved. Ish'ār, in its lit- 
he rip the hump by nierci 8 Of blood with a cut. Its description is that 
th M P by piercing the base of the h NORE 
e left side. The jurists said 3x1 e hump on the right side or 
because the Proph said that it is better to do so on the left side: 
2 * Prophet (God bless him and gr: i ce) pierced the 
left side by intention and theri m and grant him peace) pierced the 
blood over the hu K: 5 right side by exception." He is to spread the 
disapproved acc ae SFEURSANORE the fact of sacrifice. This practice is 
stagione ve ording to Abū Hanifah (God bless him), while it is good 
unah 8 he ‘ e two jurists. According to al-Shāti'ī (God bless him), itisa 
sacl as xf is reported from the Prophet (God bless him and grant him 
Thet ay from the Khulafa’ Rāshidūn (God be pleased with them | 
py et Jurists maintain that the purpose of placing a garland is that the 
crificial animal should not be pushed away when it approaches water 


Eney m. e 
4 3 
kuta Lan prior by the chapter on qiran. It has been recorded by all the #3 
‘This i rai curipilakiņnā Al-Zayla‘i, vol. 3, 115, „u from 
Ibn Umu lēsa tradition above that has been recorded by al-Bukhārī and Muslim tre 
tes r (God be pleased with both). Al-Zayla'ī, vol. 3, 115. 
itkā partly by Muslim and partly by al-Bukhārī. Al-Zayla'ī, Vol. 3» net: 
z kriya about the act of the Prophet (God bless him and grant him pea 
ecorded by al-Bukhari, while that from the khulafā’ is recorded by the rest of the 
sound compilations. Al-Zayla'ī, vol. 3, 17-18. 
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ned when it is lost. These attributes are found per- 
ar, which is also more explicit in conveying this saa 

cy m m this aspect, but the jurists say that they have just calle 

y isa sunnah tro À sunnāh) keeping in view the fact that there ts mutila- 

aah this According to Aba Hanifah ( God bless him), 

eae there is a conflict of evidences 


ot fodder and is retur 


it go meer 
tion of the animal i ietīt ee 
< mutilation and i$ rohībited;" when flict 
= aoe AR to 2 prohibiting evidence.” The ishar undertaken 
releren¢ Vaļi 
by the Prophet (God bless him and grant him peace), he maintained, was 
undertaken for the protection of the animal for otherwise the poe 
mā i T ” 20 ic : 
jas would not have been prevented from blocking his path. It is sai 
that Abū Hanifah (God bless him) disapproved the ish‘ar undertaken by 
the people in his time, due to their excesses in this that led to the appre- 
hension of the wound spreading. It is also said that he disapproved the 


preference of ish‘ar over taqlid. 

He said: When he enters Makkah, he is to perform the tawaf and 
the sa'i. This is for the ‘umrah that we have elaborated for the person 
performing tamattu’ and not driving a sacrificial animal. He is not to 
take off the ihram until he wears the thram for the hajj on the day of 
tarwiyah. The basis is the saying of the Prophet (God bless him and 
grant him peace), “If 1 had known earlier about my affair what | came 
to know later, 1 would not have driven my sacrificial animal and | would 
have made it an "umrah and then released myself from it.”** This negates 
release when the sacrificial animals are driven. 

Bride iy ore ihram of hajj on the day of tarwiyah just like the 
kime, Sie ah wear the ihrām. lf he advances the wearing of the 
the Sareea ye ay, itis valid. The hastening of the ihrām of the hajj by 
inthis and perlorming tamattu is better insofar as there is enthusiasm 

nd greater hardship. This merit is available to the person who has 


ik 
The Aut S , 
abrogated kri ir not say that the tradition about the prohibition of mutilation has 
Al-Zayla't e tradition about ish'ār, but he does say so indirectly through preference. 
ay at, vol. 3, 118, f 4 
This j itso 
Pri isa rule of reconciliation or preference, 
sisar G se clat okīnu s f ree aie 
by the Unlellene cit to what is claimed by al-Shafi'i (God bless him), The opposition 
"la other scale PN to the next tradition and those giving the same meaning. 
and one who does = ptu no difference between the person who drives the animal 
it : «with respect to the rawāf ar sa'i : 
TWes the animals is not to take off the tram ASAE ea al dc ia 


“It is recorded by al- Bukhari 
AL-2ayla's, vol. A al-Bukhārī and Muslim from Anas (God be pleased with him). 
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i Well as to One wh 
the sacrifice (dam), Which is the pie 


not done so, 


of tamatti,* as We 


And 


the day of Sacrifice, 

S that the shaving of the 
5 aj}, as is th ; 

Ee Thus, he is released from batt sr eha, salu 
€ resid 7 a 

mAB bx azo kadi amas do not have the facility of perform; 
nd the ifrad form is exclusively for them > pie 
è ~onan | 


g e S h t is i 


r One who is not * 
present in al-Masji SEA ot a resident here bein 
b l asjid al-H arām”>” The reason is that the two fi h $ 

een prescribed as a facility by orms have 


nfs waiving one of the two jo Thi 
facility is provided to the worshipper coming from outside Makkah $ 
A person who is within the | 


; mawāgīt has the status of a resident of 
Syne ace i is not eligible for the tamattu‘ form or girān. This 
tei ak ARN om the case of the resident of Makkah when he goes 
F then performs girān, in which case it is valid. The reason 
is that now his ‘umrah and hajj are commenced from the migat, and he 
acquires the status of the āfāgī. 

If the person performing tamattu‘ returns to his land after being free 
of his 'urnrah, when he did not drive a sacrificial animal, his tamattu' 
stands nullified. The reason is that he has come to have proper rela- 
tions with his family in between the two rites, and it is with this that 
his tamattu” has been nullified. This is what has been reported from * 
number of Tābi'ūn.** 

If he had driven the sacrificial animal, his eta 
ily were not proper, and his tamattu” is not nullified, acco $ 
Hanīfah and ABR Yūsuf (God bless them). Muhammad (God bless pa 
said that it stands nullified because he has performed them with kj i an 
neys. The two jurists maintain that he is obliged to return as 


he is Teleased from 
head 1S the cause of 
tation in the Case of 


s with his fam- 
rding to Abū 


aay of the 
K eS = er use the ihrānt U 
»Except for women who wait till the tawāf of ziyarah, beca 


‘umrah for women is like the ihram of kajj. Al-“Ayni, 313: 
4If a resident performs the giran or the tamattu form, 
mitting an offence, But see below. 
Qur'an 2:196 : 42 
*]t is recorded by al-Tahawi in his book Ahkam al-Qur'a 
al-Jassas. Al-Zayla'ī, vol. 3, 121. 
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(27 The reason iS that driving the 


i i f tamattu. Berl 
pne lete) release, therefore, his rela R 
ingon Ka Event from the case of the residen 

he ihrām of ‘umrah and 
amattu', because return- 


tion with his family was 


proper. 


j : nd when the 

= performs the tawāf with less than four mare ra hEr 

A w thai commence he completes the circuns an tiešā the ihrām 

ofhaji he is a who is to perform tamaitu * The PER he eine Rr 

in our view is a condition, therefore, penne aoe act that are taken 

months of hajj is valid. It is the performancë at C" the rule of all 
into account. As most of the acts are found, they are given 


the acts. p EE EET 

Ifhe performs four or more circuits of the tawaf of Pa i r he 
to the months of hajj and then performs the hajj within the AIK ki stof 
is not performing tamattu*, The reason is that he has performe kakas 
theacts before the months of hajj. He has now entered the state w ere 
rites are not rendered invalid due to sexual intercourse. It is as if he has 
attained release from them prior to the months of hajj. Malik (God bless 
him) takes into account completion during the months of hajj. The proof 
against him is what we have mentioned. The reason is that the facility is 
for the performance of acts, and the person performing tamattu" has the 
paly of performing two rites in a single journey during the months of 
May}, 

He said: The months of kajj are Shawwal, Dhū '1-Oa'dah, and the 
ten days of Dhū '1-Hajj. This is how it is reported from the three ‘Abd 
Allāhs (‘Abd Allah ibn Mas'ūd, ‘Abd Allah ibn ‘Umar and ‘Abd Allah ibn 
Abbās)** as well as from ‘Abd Allāh ibn Zubayr (God be pleased with 
them all). The reason is that the hajj is lost with the passing of the tenth 
of Dhi ‘l-Hajj, but the loss is not realised if there is time remaining, This 
indicates that the meaning of the words of the Exalted, “The hajj is in 


27 ko $ ; 
That is, if he annuls the intention he need not return. 


24 
Senne ‘psec Companions (God be pleased with them) according to our 
i ers have a somewhat different view. Al-Zayla'ī, vol. 3, 121. 
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If the worshipper advances the wearing of th 
these months, his ihrām is permitted and j 
formed. Al-Shāfi ī (God bless him) disagre 
the ihrām of the ‘umrah as that is a ruky 
our view and resembles purification wh 
its time. The reason is that the ihram 
obligation of things, and this is vali 
thing whose location is advanced. 


When a per ū < 

of hajj, is free see curiae Sethi r keerab during the months 
É : 5 ead or clips his hair th 
takes up residence in Makkah or in Basrah, and thereafter Perfo Kite 
during the same year, he is performing the tamattu‘ form of hai koj 
first is that he has availed the facility of two rites ina single Satme 
the months of hajj. It is said that this is agreed upon. It is also said that i 
is the opinion of Abū Hanīfah (God bless him). The two jurists maintain 
that he is not performing tamattu', because such a person is one whose 
‘umrah begins from the migat and his hajj from Makkah, while his two 
rites in this case are both from the migat. The Imam maintains that the 
first journey continues as long as he does not return to his own land. As 
both rites have been combined in this journey, he becomes liable for the 
sacrifice of tamattu‘* 


If he travels for the ‘umrah, renders it invalid, is free from it, clips 
his hair, then takes up domicile at Basrah, and thereafter performs the 
‘umrah during the months of hajj and performs the hajj in the aE 
year, he has not performed the tamattu‘ form of hajj, according to A a 
Hanifah (God bless him), while the two jurists say that he has, The = 
son is that this is a renewal of the journey and he performed two ne s 
it, The Imam maintains that he continues in his first journey 25 ong 
he does not return to his own land. 
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js ski eT rah is undertaken from Makkah as the 


jain O° is that his "ur 


‘umrah during the months of hajj and 
then any one of these he deems 


ears i im to come out of 
Pid heshould do so, because It 1s not possible for him aii: 
rier the ihrām except through the required acts. The lia 
teundertaking of the 1 t s, bec he could not avail 
iy for the sacrifice of tamattu (dam) lapses, because ikri] 
iy : ites in: i a single 
the opportunity Of performing two rites in a valid way throug g 
journey. : z f t 
fa woman performs tamattu‘ and offers the sacrifice of a goa 
(īd sacrifice), it will not be considered a substitute for the sacrifice of 
imattu' (dam). The reason is that she has brought about an act that is 
not obligatory, The same is the response for a man who does so. 
lfa woman comes under her monthly course at the time of her 
ihram, she is to bathe and wear the ihram, and is to do what the other 
pps do, but she is not to perform the tawāf of the House until she 
soe Purification. This is based on the tradition of ‘A’ishah (God be 
f ee when she had her monthly course at Sarif. The reason 
ba ued inside the Mosque, while the station is in wilderness. This 
fife co mia not for salāt, thus, it is beneficial? 
tārak, she atin er monthly course after the station and the tawaf al- 
dlūnement on ee ae from Makkah and she will not be liable for any 
unt of giving up the tawaf al-sadr. The basis is that 
ayi 
Naaa reed by al-Bu 
ye Vol, 3,122. 
ltis no 
"pic g ri why this issue a d th i 
LI tamatty', P nd the one following it have been discussed under 


Thaps s 
Ys issues Of the iN these two and even the last issue are to be treated as the 
ree forms of hajj discussed. 


ij in the same Year, 


khārī and Muslim from "Ā'ishah (God be pleased with her). 
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Bo 
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the Prophet (God bl 
ess him and s 
to women, grant him 
ñ aen account of menstruation RA granted an exem 
n who takes u . i slving up th as MP hon 
form th a p residence at Makkah i e tawaf al. 
the tawāf al-sadr. Th ah is not regu al-sadys 
departs fr sadr, The reason is that it j t required tg 
om Makkah, unless h it is required per- 
release of „unless he takes up resi : for one 
of the first grou apt “die esidence in M who 
according to what i p (on the third day after th akkah after the 
some report it as ki sakās from Abū Hanīfah ( a es of sacrifice), 
tawaf has become ejā Fa er bless him). The acre 
i ry for him d i 18 that th 
it cannot lapse due to the i ue to the arrival of its ti e 
e i } of its t 
God knows best. intention of taking up residence iekāres ron 
e. 


—————— 
“it is recorded by al-Bukhari and Muslim from Ibn ‘Abbas (God be pleased with 
him). Al-Zayla'ī, vol. 3, 123, 


Chapter 46 
Offences 
ifthe worshipper in the state of ihram applies perfume, he is liable for 
lies perfume to a whole limb or more, he 1s liable 
imb is like the head, calf, thigh 


expiation. If he app 
for atonement by slau 
and what is similar. The reason is 
plete utilisation, and this occurs throug 


the complete penalty: 

if he applies perfume to what is less than 4 limb, he is liable for 
sadagah (charity), due to deficiency in the offence. Muhammad (God 
bless him) said that it is imposed in proportion to the (value) of atone- 
ment by slaughter (dam) by comparing the part with the whole. It is 


stated in al-Muntagā” that if he applies perfume to one-fourth of a limb, 
f the head. We will men- 


athe ge for dam on the analogy of shaving © 

tho as istinction between them, God the Exalted, willing. Thereafter, 

nee it rs of dam is met by the slaughter of a goat in all cases except 

willing we shall mention in the chapter on sacrifice, God the Exalted, 

wi at ee pertaining to the ihram, that is not determined is met 
sa‘ of wheat, except that imposed for killing lice and locust. 


This j : 
is is how it has been transmitted from Abū Yūsuf (God bless him). 
he is liable for dam. The 


ie said: If he dyes his head with henna, 
is that it is deemed a perfume. The Prophet (God bless him and 


ghter (dam). The li 
that the offence is completed by com 


h a complete limb that leads to 


1 
, 


= is 

‘Separate limb 
+ s would be counted as 0 h is i 

ais ne whole offence. If th: i i 
pte would be one dam, but multiple sessions will give dearer eae 
‘Sha ee written by al-Hakim al-Shahid al- Marwazī gee 

ng of one-fourth of the head fi i isi 
i or which di i 
© one-fourth of a limb for which there is no dam am See ANS EON 
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over his head (to prevent the soiling of the ihrā © places som 
twice, one for perfume and the sec tūrām), he 


| If he dyes his head with wasimah (dye 
thing, because it is not a perfume à 
bless him) that if he dyes his hair with wasimah 
ee against headache, he is liable for compensation j 
ik act that he will cover his head. This is the sound vi 

uhammad (God bless him) has mentioned in g hea 
the beard, however, he restricted himse 
Jami al-Saghir, which means that e 
atonement. 


i e COVe 
i r 
is liable for din 


If he applies oil,’ he is liable for dam, according to Abii Hanifah (God 
bless him). The two jurists said that he is liable for sadagah (charity). i 
Shafi'l (God bless him) said that if he applies it to his hair, he is liable for 
dam for trying to remove the ruffles in his hair. If he applies it to another 
place there is no liability for him due to the absence of such need. The 
two jurists maintain that it is a kind of food except that it has its utility 
in the meaning of killing of lice and the removal of ruffles, thus, there is 
a deficient offence in its use. According to Abū Hanifah (God bless him) 
the argument is that it is a base for perfume. It cannot be excluded from 
the category of perfumes for it kills lice, smoothens the hair, and does 
away with dirt and ruffles, thus, the offence is complete with all these 
things and that leads to dam. The fact that it is a food does not negate se 
being a perfume as well, like saffron. This disagreement is di ibai of 
and pure vinegar. As for oil to which perfume has been adde ok gi 
violets and lilies, or whatever resembles them, if used gives tah ik 
by agreement, because it is perfume. This, however, is the case 


used as a perfume. 

If he applies it as medicine to 
there is no expiation for it. The reason 1 
but a base for perfume or it is perfume in so 
a perfume is stipulated (for liability). dee wk 
where musk or something similar is used by way 


ks in his feet, then, 
fume in itself, 
fore, its use a 
he case 


his wound or to crac 
s that it is not per 
me ways, there 
distinguished from t 
f medicine. 


tī, vol. 3, 124. * 
r fat according to some: 
me cannot 


ī ; 

*It is recorded by al-Bayhaģī. Al-Zayla 
sThere is no dam for applying grease OF © 

In other words, something that is primarily a perfu 


sane 
be used as 4 medic 


i 
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or covers his head,’ for a full day, men, 

„ars astitched ++ i¢ less than this he is liable for sadagah. It 
ifhew m, but i PAR bless him) that if he wears 1t for more 
4 Vs dam, and this is the first opinion of Abū 
half a Oe?" ; È well. Al-Shāfrī (God bless him) said that he 
tat (God bless him) as + wearing it, because deriving a benefit from 
es his body. We maintain that the meaning of 

` p: ing, but it is necessary to take into account 
T d completely and darm is imposed. 
usually worn for one 


garment, 
i 


„tjon is inte 
ist that such bene 
this duration is fixed at ape pis 
day and it i$ then taken Of. ler as 

e d impose sadagah except that Abū Yūsu 
jr he day the rule of the whole, | 
fhe covers himself with a shirt or ties it around him like a belt or 


ties trousers (sarāwīl) around his waist, then there is no harm in it. The 
reason is that he did not wear it in the sense of a stitched dress. Like- 
wise, if he inserts his shoulders into an outer garment without putting 
hisarms into the sleeves. Zufar (God bless him) disagrees. The reason (in 
our view) is that he did not wear it in the meaning of wearing an outer 
garment, therefore, he is being careful to avoid wearing it. The fixing of a 
duration in the covering of the head is as we have explained. There is no 
disagreement that if he covers his entire head for a full day, he is liable for 
ut tā a eee from doing so. If, however, he covers part of his 
ity peek tribas tk Hanifah (God bless him) is that he took 
ofthe private parts Th on rne pasig of shaving of the head and covering 
utilisation Kiani Ka per ts that covering part of it is the intended 
Viisuf (God bless him) is Sete of some people. The report from Abū 
tadon the basis of what Ne € took into account the major part of the 
Ne shaves one-f, Reku done, 
liable for dam, V it j i urth or more of his head or his beard, then, he is 
Od bless him) See 4 than one-fourth, he is liable for sadagah. Malik 
“Shafi (God bless ee he is not liable unless he shaves the entire head. 
imum on the ae dam is obligatory by shaving off the 
NE off part of a i; € vegetation of the Haram. We main- 
ead amounts to the derivation of full 


i 8 Part oft 
sleep Sno differenc a head see t 


f (God bless him) gave the 


major part of t 


Ry 
yy COVerin 


Wo rules below. 


€ Detween í ' : 
ithoubsiuing tise, LO liability for dam. Wearing it voluntarily or under duress or in a state 
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it. This is distin 


ject of shaving, Eh he is liable for dam, because 


oft is li 
rāmi is liable for dam, because 
Sonn - of ailment and for the ae 
ACME NRE tee 
nach ntioned in Ki 
af ts Yusuf and Muhammad a 
= 3 e is liable for dam, but if į 
8- By this he (al-Oudūrī) me 


God bless 4 j 
teju hoe A R that if he shavesa 
reason is that this is i ans the chest or calf or id; liable for feed- 
iis eiki 1s intended by way of whitening ( at is similar. The 
deficient i 1s complete with the shavin ķi tākā, ietek, 
If he clips vi re of it is shaved. EOS AS She NO 
g ps part of his whiske iii 
tri ipa es T he a S ‘ace Wet rl S 
ti packs aA e examined to determine what eront Soe es 
TIER > 7 it 1s, He is liable for providin ood kās seers pE 
pētīts if a fourth of the fourth is clip ēd hei GA (RĒTA ae 
een ofa goat, The word “clipping” ir e is liable for the value of 
! in this is clipping and i ping o the beard indicates that the 
till they are level with ji n nēt shaving. The sunnah is to clip the hair 
He said: If he sh SELLS Es 
according to Aba tahaka locations of cupping, he is liable for dam 
is liable for sada a (God bless him). The two jurists said that he 
bir pupas Dī k - The reason is that he has shaved these locations 
alsa whatever Gr ppap which is not one of the prohibited things, 50 
what is not to be re eans to it, except that there is in it the removal 0 
Abu Hanifah (God r owed, therefore, sadagah is imposed. According to 
because he cannot at we him) 2 the shaving of these locations is intended, 
removal of what is tain his ultimate objective without it and further the 
limb, therefore, li GA) to be removed is found with respect to a complete 
Ifa erage EA dpi gel DESI 
or without his skries head of a person in the state of ihrām with 
while the one wha > S en, the person who shaved is liable for sadagah, 
bless him) said th 7 ead an shaved is liable for dam. Al-Shāfi'ī (God 
at it is not imposed if it was not done by his order, as 
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he reason is that according to his principle a per- 
d from liability for the act, and sleep 
due to the cause of sleep or coer- 
ffect of the rule, and the cause has 
from ease and adorn- 
nguished from the 


sleep. T 
letely exempte 


s. In our view, 


e was 4 
js comp 
case for thi 


ini eliminated but not thee 


t is the benefit derived 
le for dam. This is disti 
ress who is given an option (between three 
mity afflicting him is that of nature,” 
the person whose 


been € 
ment, thus, he 1s 
case of the person under du 


types of atonement), because the cala 
while here it is due to the act of indivi 
head is shaved does not have recourse o shaved his head 
(for expenses) as the dam is imposed due to the facility he has derived. 
He is now like a person who has derived a benefit with respect to the right 
of ‘uqr? Likewise if the person who shaves his head is free of the require- 
ments of ihram, because the response is NO different with respect to the 
person whose head is shaved. As for the person who shaves the head is 
liable for sadaqah in this issue of ours in both instances. Al-Shāfi ī (God 
bless him) said that he is not liable in any way. The same disagreement 
applies when a person in the state of ihram shaves the head of a person 
tē Ķ not wearing the ihrām. He (al-Shāfi ī) maintains that the mean- 
tūres a benefit is not realised by shaving the head of another, 
ae ts K cause of the obligation. We maintain that the removal of 
piektā t kt grows out of the body of a human being is one of the 
AN SR Ta ihram due to its entitlement to protection with the sta- 
b schist: akon within the Haram. Thus, a distinction cannot be drawn 
plete S ai HP hair and that of another, except that the offence is com- 
‘ee i pertains to his own hair. 
naik he ai ewes of a person not in a state of ihram or clips his 
PRESS sā : e needy as he likes. The reasoning underlying this is 
the tafath rey : . It is not devoid ofa facility as he may find offence in 
by his owa tai 7 another, even if such offence is less than being affected 
Ehe dip * , therefore, he is liable for feeding. 
thiste one + ri nails of his hands or feet," he is liable for dam, because 
SS AK ia prohibitions insofar as it is the elimination of dirt and 
ealan Hi grows out of the body. If he cuts all of them, then this is 
ing of a complete facility, and he 1s liable for dam. 


„Force majeure. 
ae called ‘aqr. Compensation paid for un 
He means thereby the clipping of all the nails 


lawful intercourse with a female slave. 


The atonement is not tob 


sin : 
gle session, beca ietie nies enhanced be 


Yond dary 


the act is u ence i i 
nd ie aA nce Is s 
ertaken in differe ofthe same type a is do 

"nes 


the first expiati 
ex = | 
er sepaton gp Prior violation has bee 
> he is liable ; > 
ety foot in each 2 
ng is that of ‘ibadah 
Session, as is the aii 


therefore, 


to stand j 
ti we can : 
place of the alie GE not treat a major part of the nails 


O . 
If he clips fi ne hand, as this leads to a situation to 
a. S five nail a 
is liable for nails from different 
l 
bless them), Mane according to ABE Hania sed ands and feet he 
nS me e leas him) said videl ketl i fe S a x 
a Ey able for dam 
ERA rs of the nails of one hand and 
likas ri from different locations. The two 
By diopi e offence is through the attainment 
y dapa his nails in this fashion he feels 
Pe guished from shaving (of one-fourth 
mūltgatsis Gs r practised as has preceded. When the 
ofa needy per e imposed. As the clipping of each nail 
Person, it is the same if he clips more than 


"That fi, 


there isa si 
There is $a single dam, 


a single expiati 
Xpiatio 
n even when there is subsequent eating 
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uired for feeding equals that for 
m it what he likes. 

tate of ihram is broken and is 
for him. The reason 
bles a dead tree 


en the amount req 
è is to reduce fro 


ae ail of the person inas 
id: Ethe a + off, there is no liability 


being broken, thus, it resem 


fthe Haram. 


a stitched garment or shaves his head 


an option. If he likes he may sacrifice 


charity to six needy persons of three 
ays, due to the words 


dagak or the rites" 


from among the trees 0 

if he applies perfume or wears 
due to an excuse, then he is given 
a goat, OT if he likes, he may gIV€ 
sa's of food, OF if he likes, he may fast for three d 


of the Exalted, “The fidyah ( ransom) of fasting OT $4 
The word “or” grants an option, and the Messenger of God (God bless 


him and grant him peace) elaborated this as we have stated.” The verse 
was revealed for the case of a person with an excuse. Thereafter, fasting 
ig valid at any place he likes, because it is worship at all places, and so 
also sadagah, in our view, as WE elaborated. As for the rite of sacrifice it is 
specific to the Haram, by agreement, because the flowing of blood does 
not lead to the attainment of nearness to God, except with reference to 
time and place. This dam is not specific to time, therefore, it is deemed 


specific to a place. 

If he chooses feeding, 
evening meal, according to Aba Yusuf ( 
the expiation for breaking an oath. Acco 
him), it is not valid as sadaqah is based on t 
and that is the word mentioned (in the verse). 


it is valid if he does this for the morning and 


God bless him), on the analogy of 
rding to Muhammad ( God bless 
he transferring of ownership 


46.1 CONJUGAL RELATIONS 


6 with desire and ejac- 
hat what is prohibited 
7 and it is as if he 
fondles her with 


come at the private part (vagina) of his wife 
iner rs is no liability for him. The reason is t 
used his ss ercourse, which is not found in this case, 

agination and ejaculated. If he kisses her or 


“Qur'an 2196 
5He A 
Oints iti i : S 
sound is il to the tradition of Ka'b that has been recorded by the six Imams of the 
“He T Al-Zayla'ī, vol. 3, 124. 
is also prohibited his wife here, however, the same act with respect to a strange woman 
"Sexual í ited, in this situation and otherwise too. 
intercourse is penetration with or without ejaculation. 


etween e ud a al- 5 
acul i e acu » ghir 
al-Shaf'y Is the response f Jaculating, and 15, however S nis: “ith, 
if he 6; 1 (God bless m re se out this is stated į as Stinction 
the j <Jaculates. He s US thram is y de they gin tab dl; 
e invalidity ofhajj ays this on the nale ted invalid į a, “cording tg 
i OBY of fasting w. 
A tasting. We mai c 


passages prior to the station 


is to conti JJ 1S not valid, KS 
nue with the hajj lik and he is liable for sa crificing 
: a goat, He 


‘thram for th FS 
haji i m flow, to conti : € hajj. He replied, ‘ 
cs the future "18 This ais, with their hajj, and cet They have 
hi ompanions (God b what has been transmit ey acetil fet 
re said that he is to s $ pleased with them all) 9 Woe from a group of 
hi = he has intercou acrifice a badanah on the al RAIL Shae piiss 
rse after the station at Arafah wa secre 
ion . The proof against 
d pee we have related. Purļkes ah 
lightened: aia an interest,” therefore, the 
1 » an a goat I i ķi 4 
case.” Thereaft is after the f £ s sufficient. This is 
= er, the station as there i I 
from Abū Hanifah Gothen are treated as cul rea de = 
less him) that in the case of ES pis 
sage other 


1614 has b 
een record 
VA narration inert) Abū Dāwūdi 
On in al- . āwūd in al- seši g 
The Aa "Atīja pror thia PL y i, vol, 3, 125. 
18 error in losin hae 1, VOL. 3, 126. 
g the hajj. 


"But a bād 
offence. See anah has to be sl 
A next rule below. aughtered, and not a 
i goat, due to the i 
gravity of the 
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id due to the deficiency in 


ina, the hajj is not rendered inval 
interc o narrations from him.” 


ning of intercourse. Thus, there are tw 
no obligation to separate from his wife in the perfor- 
of gadā” of what both have rendered invalid, in our view. Mālik 
mance o d ing that they have to separate) when they 
ding to Zufar (God bless him), they have 

am. According to al-Shāfi'ī (God bless 
location where they had 
hese jurists maintain | remember the incident 
thus, they are to separate. We maintain what joins 
and this subsists, therefore, there is no 
1 due to the permissibility of inter- 


course, nor does it make sense after it as they remember what happened 
to them in terms of severe hardship on account of a minor fleeting plea- 
sure; their remorse will increase and so will the avoidance (of the act), 


thus, separation has no meaning. 
, Ifa person has intercourse after the station at ‘Arafah, his hajj is not 
nn and he is liable for sacrificing a badanah. Al-Shafi (God bless 
Te (saying that it is vitiated) if he has intercourse prior to 
A e akg al- Aqabah); the basis (in our view) are the words of 
erah o bless him and grant him peace), “If a person stays at 
reaps ie ra > complete: 3 The sacrifice of a badanah is imposed due 
the highest el era (God be pleased with both)** or because it is 
ae si a acility, therefore, the obligation is enhanced. If he has 
Bet esto ce e shaving of his head, he is liable for the sacrifice of a 
infu ae Riska restriction of his ihram with respect to women 
esient ing of stitched clothing and what is similar to it. Thus, 
s light and the sacrifice of a goat is sufficient. 
mrah before he has per- 


to separate when they wear the ihr 
him), they have to separate W 

intercourse. T 
and will fall into error, 
them in their nikah (marriage) 
sense in separating before the ilirarr 


If a : 
formed AE has intercourse during the ‘u 
continue till tip of the tawāf, his ‘umrah stands vitiated. He is to 
for Sacrificing a completion, is to perform it later as gadā”, and is liable 

goat. If he has intercourse after he has performed four or 


“The first sayi 
sa ti 
"This has a krg it is rendered invalid and the second saying that itis not. 
ceded several times. Al-Zayla't, vol. 3, 127- 


“He = 
points to th iti 
Zaylat, vol. 4 Ea ees recorded by Imam Malik (Go 


d bless him) in al-Muwatta’. 
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I 
. t; but his : 
ās God bless him) Said th hiak umrah i not 
n both cases, and he is liable for sacrificing ; b ulanah stay Ihatey 
18]] as this is a definitive Obligation In hi } ma 
Iš a sunnah and is, therefore, of, atts than ie view, | 
: : Us, crif i 
S violation; while a badanah is imposed f E a 
give expression to the difference between them ras 
A person Who has intercourse out Of forgetfulness isint same 
tion as One who does it intentionally. Al-Shafi (God bless tē 
Intercourse by one who doe 


IES it Out gl tor 
hajj. The same disagreement ap 
woman asleep and one 
tion js eliminate 
offence, 


gettulness do 


es not Vitiate 
Plies to the cis 


€ of inte 


TCOurse With a 
dintains th 


at the prohibi- 
W act is not treated as an 
e to the element of obtain- 
I this is not eliminated due to 
same as fasting, because the 
Salat, but Unlike sawm. God knows 


‘tiation js du 
State Of iliran 


46.2 Tawār IN A STATE OF IMPURITy AND DEFICIENT 


PERFORMANCE 


) said that his tawaf is not f 
be counted at all due to the words of the Prophet (God bless him an 
grant him peace), “The tawāj of the House 
Exalted, has Permitted speech in it. of of al: 
for it. We rely on the rform the ee T 
Bayt al-'Atīg,"* These words do not impose any restriction of oA Ki 
thus, it is reafter, it is said that i ga 
san obligation (wājib) so that 2 

tie ; (ēd RETOR + ule of 

“Four circuits are the major part of the tawaf. The major part is assigned the 
the whole. 

“Al-Shafi (God 

71n other words, 

Accordingly, 

is has 


bless him) is focu 
» the offence 
intention is not take 


sing on intention and this is not sacar fak 
according to Hanafi jurists is one of get od 

n into account. The focus is on the form of the 

pter on the ihrām. Al-Zayla’i, vol. 3, 128. 
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ort 
linguishing it. Further, the rep 
reli 


' sation” is estab- 
sed for bligation 
nalty is imposed therefore, an obhg 


af when it is a 
í upon, tawāf Ww 
mpensatory pē that itbe acter, ; p commences pe encement,® and a 
habar) seat’ Accordingly, (wajib) by its comm" ah. This is recti- 
ie ii bligation \ uishment of tahar E to a wājib 
perme eres Ne, oe. the same rule 
= varan, 
gah so ay and that is the jawāf al-ziyar bl 
a SLUG i tabje 
tē God, an at he 15 lia 
ajii by that is voluntary. a state of hadath, hi ney ina 
h tawāf wāf al-ziyarah in nh ansedd 4 deficie 
: a 
if he performs aati reason is that he 
Lei a goa ` 
for sacrificing 


, 
T 1 
ti ( 


is is how it 
h. This ts 

is li for a badana ea 

abecee ts ome of janabah, kis ele with Be ea 

ifhe isin as ‘Abbas (Go erefore, it is r | 

has been related from sakat form of hadath, ka ressing the difference 
ee ERANG witha badanah for exp 

sate its defici 
to compensate 1 


=p; state 
ajor part of the fawaf =, kl is 
same applies if he spent en ts major part of a thing 
en an tijab ius le y he is in Makkah, rae 
assigned the rule of the w - ie tawaf as long as tain manuscripts it Is 
be snbeenit ae eal hter for him. In cer af. The correct view 
there is no pay gat m abligition to repeat the ‘of recommendation mā 
ai IEM iris dath he is ordered by way rdered by way of oa h 
AAL IRINE tās ak the case of janābah he is f iency due to janaba 
repeat the tawaf, and = sason is the excessive de af he repeats it, after 
gation to repeat kā fa to hadath. Thereafter, sacrifice by slaugh- 
and a lesser mebrlecy a state of hadath, there is se reason is that after 
having performed it m aija he day of sacrifice. T ae If he repeats it, 
i dr aa ing bi + suspicion of deficiency rem the days of sacrifice, 
repetition nothing ar =e in a state of janabah aire repeated it within 
oe kai, toes atonement for him, because crifice, he is liable for 
there hl ag Wate epeats it after the days of sa to delay as is ae 
is time, If, however, bs 4 K h (God bless him) er had performed i 
dam aceording to Abū Hanifa his family, when he 
from his opinion. If he returns to his 


deemed a W 
applies to eac 


" Wājik, 


Ppa + a 
3 cement it is oblig 
“Accordingly, after commenceme 


i valid per- 
to complete it through 
tory 
Īdrmance, 


*Thatis, supererogatory. 
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in a state of janā 
defen va Janābah, he js und 
cabin S excessive. Thus Shane 
- ne lost, and he is i | 
a Instead sends a ba 
VA for it, 
a ns to his family. 
alid if he returns ārī 


danah, it is valid, fo 


wāf inas ) 

iv ds fat tyak janabah, he is liable for sac- 

a ani the rawal a mounts to excessive deficiency. 
J -ziyarah, therefore, a goat is suffi- 


A person wh 
V o do 
ztyārah is liable for dari 
neglecting a minor 
thus, he is liable fo 


ot perf 
saat ; ie writs or less circuits of the tawaf al- 
pārtis less and . The reason is that the deficiency by 
not co r a goat. Ifher ee N he deficiency due to hadath, 
me back and send returns to his family, it is valid ifh d 
If a person gives u F a goat instead, as we ēlaberāted pon 
ka until he perfor kāti krīt circuits, he remains in a state of ihram for- 
€ major part, and it i tawāf. The reason is that what is iven up is 
If a person gives u He if he has not performed the tawāf ātall ” 
kātos, a goat, loess eed al-sadr or four of its circuits he is liable 
wi of it. As long as he is in daku up an obligation (wājib) or a majot 
O perform a wājib within ; ah, he is under d i 
fap ājib within its time an order to repeat it 0 
erson give x x 
sadaqah, A athe be isa circuits of the tawaf al-sadr, he is liable 
O performs an obligatory tawāf by passing 


for 


for 
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g between the Hatim and the House, is to repeat the 
fhe is m „The reason is that passing over the Hatim is 
awaf * ave stated. Tawaf by passing inside the stone cavity 1s 


obligatory ah Ka‘bah and to pass through the openings between it and 
< he has brought about a deficiency in his 


Makkah, he is to repeat the entire tawaf so 


penin 


it is valid, because he is 


at is relinquished. The way to do it is to go towards his 
stone wall until he reaches its end. Thereafter, he is to 
me out of the other openings. He is to do this 


If he goes around the stone 


compensating wh 
right around the 
enter the opening and co 
seven times. 

If he returns to his family 
for dam, The reason is that he 
quishing what comes close to a fourth, an 


and does not repeat the tawaf, he is liable 
caused a deficiency in his tawaf by relin- 
d sadagah cannot compensate 


this. 

If a person performs the tawaf al-ziyarah without minor ablution 
(wuda’), while he performs the tawaf al-sadr at the end of the days of 
tashriq in a state of purity, he is liable for dam. If he performs the tawaf 
al-ziyarah in a state of major impurity (janabah), he is liable for two 
dams according to Abū Hanīfah (God bless him). The two jurists said 
mae is liable for a single dam. In the first situation, the tawaf al-sadr 
while sient to the tawaf al-ziyarah, because it (the former) is wājib, 
vāji ee r of the tawaf al-ziyārah on account of hadath is not 
ensf Is mustahabb (recommended), therefore, the other cannot be 

erred to it. In the second situation, the tawaf al-sadr is transferred 


(conv i a ; a 

he is oe into) the tawaf al-ziyarah, because it requires repetition. Thus, 

ow one who has relinquished the tawa al-sadr after the tawāf al- 
one dam becomes 


ziyā f 
cs later than the days of sacrifice. Accordingly, 
one, netiks account of relinquishing sadr, by agreement, and another 
the tawaf T agreement, for delaying it. He is, however directed to repeat 
tion aft -sadr as long as he is at M „but he is not given this direc- 
A er he has returned, as we elaborated. 
vitae: who performs the tawaf for his ‘umrah and performs the 
both ci wudh and then releases himself from the ihrām, is TO repeat 
be liable slid and sa) as long as he is in M: and he will not 
about a Fr vk ything. As for the repetition, it is imposed for bringing 
ciency in it due to hadath, and as for the sa 7, it is subservient 
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(dependent u 
; pon) the tawa 
anything** due to th tawāf. If he repeats th 
Ifhe sera ķi at ofthe deficjē em, he will not b 

s family pri ncy. eli 
because of giving up purifi y prior to the repetiti mie 
to go back due to the occ cation during irama he is liable fo 
formance of the rukn ( aitu) of release (fro ance. He is not ka 
isanthoe arid hese essential element), Th m the ihram) h Ordered 

is uot Hahletor anything e reason is that id S = 
on eficien 


he perf 
ormed it as a] 
a acc 
gal effect of a lawaf ener of the sa, becays 
é as reckoned m 


Likewise, i 
’ if he repe ts 
to the so repeats the tawāf a . 
und view. if nd does not repeat the sa‘j as such, 
h accordin, 
5 


A person š m 
is liable for pie Sargi the saf betwee 
of the Ghifpitions ec 1s hajj is complete, The npr and al-Marwah 
and not vitiation. our view, therefore, its vel es è that the sa'Tisone 
da i Āksīā who moves out of ‘A guishment entails dam 
m. Al-Shāfiī of ‘Arafat pri 
cs the rukn nes bless him) said that he a tig unam is liable for 
liable for not aialon element) is the station i a liable for anything 
setting of the sun ety his stay, We utis ijas, therefore, he is not 
bless him and grant ki ligatory due to the words of en ene: 
Pench giog leng is pe taa pd hoe 
rom the case where h s rise to the obligation of da at < 
stay is for one who m ij during the night, MAE ns is different 
returns to ‘Arafah šis es the stay during the day AE prolonging of the 
waived according to E oh setting of the sun, the abili : iezis 
cannot be caught di at al-Riwāyah, because aie ss dam is not 
he returns priort , Ut the jurists disagree ab oo relinquished 
peru Ae the setting of the sun out the situation where 
dam, because He er kā the station at Muzdalifah is li 
_ A person who aa AE ah is liable for 
Jimār on all $ ishes the throwi 
oes chigtion elie nce spani ete ae he 
mie category is PRN ized. A single dam is sufficient in his ear 
realised upon the Deira: as in the case of shaving Anih e 
ramy. The reason is we of the sun on the last of the days 2 i KĀTS 
at nearness to God is not rnin sa is 


4 
epee ay öfatonement 
is is a gharib bs 
of Jabir ref īb tradition, h 
erred to several tin owever, the cont 
ral times, Al-Z. ent has preceded in the len thy traditi 
, Al-Zayla'ī, vol. 3, 128 gthy tra ition 
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sion is possible and he may 
. Thereafter; due to the 


ong 25 the days remain, 

these Ks combi d sequential order 

under? ker? A liability of dam arises according to Abū Hanifah (God 

delay" jA i the two jurists disagree. 

bless ishes the ramy of one day, he is liable for dam, because 
quishes the ramy of one 


relingU e . 
ua rite in} self, A perso” who relin 
se on this day the entire 


hich case he wil 
If he gives UP the 
he is liable for 
this day: Likewise if he 
up the throwing of one, two or 


h of one half sā” for each stone, unless 
lessen whatever 


given up is the 


a major part 
he is to make a sadaqa 
the total reaches the value of dam, 

s from the total. The 


amount he like 
minor part, therefore, sadagāl suffices. 


A person who delays shaving of the 
days of sacrifice, iS liable for dam according to Abu Hanifah (God bless 


him). Likewise, if he delays the tawā al-ziyārah, until the passing O 
aay tashriq, for he is liable for dam in his view. The two jurists 
retākas? 15 ho liability for atonement in both situations. The same 
Ena gdā iesin the delaying of ramy, the advancing of one rite 
danik ete e sacrifice of one performing qiran before ramy and the 
that what is Si ead prior to sacrificial slaughter- The two jurists maintain 
sage lin Pa es be recaptured by qada’, and with gadā” nothing else 
siete a aA va Imām relies on the tradition of Ibn Masūd (God be 
is liable for dam H: a the said, “He who advances one rite before another 
to dam in rites det jernet, delaying a rite till after its location gives rise 
to delay with res ermined by location; like the ihrām. The same applies 
aaa pect to time in things determined accord 
the Haram gi his head during the days of sacrifice in a p 
and then ners is liable for dam. A person who performs 

Hanifah and aie ut of the Haram, is liable for dam according to Abu 

hammad (God bless them God bless him) 


three stones, 


head till after the passing of the 


). Abu Yusuf ( 


en ei 
This 1 
IS 15 how iti 
is m : Fe "g C 
found in some manuscripts, while in others it 15 from Ibn ‘Abbas 


(God be pl 
šās N 
pleased with both), which is correct. Al-Zayla'ī, V ol. 3; 129. 
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said that hei 
i s not liable fi 
with him) said: e for anythi 
in Prie The opinion se Abas He ( 
but the pe ~Saghir with respect to coe 
is mati erforming the hajj $ W 
: a ģ n 
of hajj was ās the latter, because th 
tūtīeētai ing of the head at Mina he sunnah ne 
ect view, however, i at Mina, which i Prevaili 
(God bless him) m er, is that there is disa ch is part of th 
Haram. Th aintains that shavi Sagreement about | 
sa rētu being that th Peak of the head is Ut it. Abū Yūsuf 
and his Compani € Prophet (G S Not specifi 
to al-Hudavbi Panions (God b sod bless hi C to the 
ybiyah, and e pleased wi m and grant hi 
Haram.” Th „and they shaved thei with them) im 
j 7 The two jurists maintai their heads at were confined 
deemed a cause for rele maintain that as shavin a place other than the 
end of salāt. Thus, it ase from the ihrām, it is Ej of the head has been 
ba is the cause of aes ne of the obligatii Rai the salutation at the 
slaughter. Further, part An it is a rite, it is spe 7 ihram even though 
haps they shaved thei of al-Hudaybiyah is ai cific to the Haram like 
head is determined kr heads there. The conclusi c) me Haram, and per- 
(God bless him) at ants as well as location = onus that shaving ofthe 
not determined b ule according to Abū Yūs re: to Abū Hanifah 
ts deternined ty asin According to aaa (God bless him), it is 
hin) icjs determined by and not time. preter ep (God! bless him) it 
determination appli y time and not location The Zufar (God bless 
the ihrām, it is Sto LG to compensation throu h d a T 
Clipping of th senn (by anything) kr res As for release from 
e hair and ri greement. 
are not determi nd shaving of th J 
the ‘umrah eet by time on ie BENAS ad in the case of the umrah 
location: which į is not determined by ti ie (ijmā'), because 
He ji id A is determined y time as distinguished from the 
X aid: If h 4 
it, heis not liabi ri not clip his hair until he 
hemeniighthotn te V i SE e atte 
Haram and the at the person performing th x all the jurists together 
shaving at his] n comes back to it. As he ha e umrah departs from the 
LE the pete ocation in the Haram, he is =e m ata the clipping OT 
o got , a 
slaughter, he is lie ki erforming giran shaves his h mes eonig ca 
him), one d able for two dams, accordi 3 ead prior to sacrificial 
am for shaving his héad at Wg Hantar (Gard bless 
other than its appointed time, 


ak Author) (G 

He bless him) is mens: 

is n Performing th ķi 
ntioned. It is Said 4 


e 
Umrah, 


at ther 
A ẹ 
ng in the case 
e Haram. The 


=U 
“It is record 
ed by al- = 
y al-Bukhari and Muslim. Al-Zayla‘i, vol. 3, 129 
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r delaying the slaughter 
e two jurists, he is liable 
g on account 


another dam fo 
g to th 
liable for anythin 


and 
head. Accordin 


1, after 
sch is after 
we pe shaving ° | 
dam an -< the first. He 1s not 
pront on the is of what We have said. 


PARATION FOR HUNTING 


on in the state of ihram, 
ds of the Exalted, “Law- 


»39 Game on land is one that has 
d, while game in the sea is 


fal to you 1 
land and has its habitat ON lan 
sits habitat in water, Game is one that 
in its original creation. The Messenger of God 
the vicious ani- 


snake and scorpion.” These 
e meaning of crow here is 


on land 1s prohibited for a pers 
ible due to the WOT 


rotects its 
(God bless him and grant 
mals: a mordacious dog, wolf, kite, Crows 
animals attack on their own to cause injury: Th 
one that feeds on filth. This is narrated from Aba Yasuf (God bless him). 
_ He said: If the muhrim kills game or points it out to someone who 
kills it, he is liable for compensation. AS for the rule for killing, it is 
based upon the words of the Exalted, “Kill not game while in the sacred 
Te oh oe of pilgrimage." The verse explicitly mentions 
shag; ‘cad 5 4 kri pene to the animal, there 15 disagreement with 
out > m ie says that compensation pertains to killing, 
E EE users ēda and is similar to pointing by one who 15 
kasti MERET Bīna o oe towards a permissible animal. We rely 
him). ‘Ata’ (God bles e seit ition of Abu Qatadah (God be pleased with 
tice whee Bee im) said that the jurists arrived at a consensus 
that pointing out ut game is liable for compensation- The reason 15 
a pin Ga EMOTES FIER of the ihrām and itamounts to the 
“Hunting in all i 

vaj ENa is prohibited, whether the animal is owned or wild and 

«Gurān Sa or consumption OT otherwise. 
heen si , hem gie can be killed without giving 
sano stand in eva dei on this, however, they indic 
9 traditions. Al-Zayia‘l, maa, a appears to combine t 


Quran 5:95 
It is gharib 
. Al-Tahāwī 
om a number of sinks (God bless him), however says that this has been reported 
panions (God be pleased with them). Al-Zayla'ī, vol. 3, 132- 


rise to liability for hunting. 
ate different rules and one 
he ahkam arising from the 


If the 
the Har 


Person who 


person pointin 
am, he is not liab 


die cee time offend 
The EE PEC gūs is not different 
Yusuf (G of compensation accordi = 
abas e pea kz that the oe ea fae aie 
ulated wher at the nearest location ante ka where 
he has an optan Sara IN possession of saa alee cabal 
chase an offerin 1th respect to ransom (fidā). If he like ae 
he may purcha g and slaughter it if the value i IPEER ss 
R se food with i ra ue is that of an offering or 
half sa‘ of wheat, one sa‘ it and give it as charity to the needy at one- 
we will state. Mahara nh dates or barley or if he likes he may fast, as 
equivalent animal is tīta and al-Shāfi'ī (God bless them) said that an 
1S possible. Thus, in th € on account of game where such an equivalent 
a goat is due, for a Mee of a gazelle a goat is due, for a hyena also 
an ostrich a camel it a kid, for a jerboa a four month old kid, for 
„and for a zebra a cow. This is based on the words of 


t 


“That is th 
eact ofon i 
to the animals, th ewho points out the animal. He violates the protection available 
“By wearin tk paning their destruction. 
“This is claimed ie he undertakes to protect the animals. 
O be a statement in Mukhtasar al-Karkhī. 


pook vi Pue 


she Exalte , 
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ation is an offering, brought to the Ka'bah, 
the one he killed, as adjudged by two just 
milar for a quadraped is what resembles it 
men am e value is not a quadraped. The Companions (God be 
jwitht em) imposed similars on the basis of the nature and look 
ease d- The ostrich, gazelle, zebra and rabbit are compen- 


explained. The Prophet (God bless him and grant him 
there is a goat for it”*? An ani- 


d, “The compens 
: „al equivalent to 
ou?” The si 


mal for which there is no simi 


Muhamma 


value is impose 
jurists. Al-Shāfi'ī (God bless him) imposes a goat for a pigeon and estab- 


lishes the similarity between them by saying that each one of them gulps 
down water and makes a noise. According to Abū Hanifah and Abū Yūsuf 
(God bless them) absolute similarity is one that is so in form and mean- 
ing and it is not possible to interpret the verse in such terms, therefore, 
it is interpreted to mean similarity in meaning alone as this is known to 
the law, as in the case of the rights of individuals or because this is the 
meaning fixed by consensus (ijmā') or because this is the meaning that 
gives it generality, while its opposite (form) restricts it. In the meaning 
of the text God knows best—"the reparation of the wild animal killed,” 
the word “animal” applies to the wild as well as the domesticated ani- 
mal, This is what Abū ‘Ubaydah and al-Asma'ī (God bless them) said. 
The meaning of what he related is estimation through it rather than the 
imposition of a specific thing. 
Thereafter, the killer has an option in deeming it an offering, or food, 
vi fasting, according to Abū Hanifah and Abū Yūsuf (God bless them). 
rai and al-Shāfi 1 (God bless them) said that the option belongs 
tcp * two valuātors. If they give the ruling of an offering, an eguiva- 
food = A be found, as elaborated by us, If they give a ruling of giving 
mi wid Kāja then the ruling is what is maintained by Abū Hanīfah 
it been usuf (God bless them). These two jurists argue that the option 
n prescribed by way of facility for one who is in haste to meet the 


a 5:95 

eA is recorded by Imam Malik (God bless him) in al-Muwatta’. Al-z 
sahih is recorded by the compilers of the four Sunan. Al-Tirmidhī said th 
amih. Al-Zayla't, vol. 3, 134. 
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tion for breaking an oath M 
Pak ba NORGS ofthe Exalt 
en), i 
Words “food” i , » uling of valuatio The or Probi 
n, The 


after, their authority is t i 
which the option belon 
„They are to undert 
it down, because there 
locations. If the place 
ae the value at 
$ Geri 0 se Meanie and is less likely to be atthe acon 
e offering i 

Sidra E y Si to be slaughtered at a place other than Makkah 
Polen Br a e oe “An offering that reaches the Ka'bah"® 
ASHES te ay e undertaken at a place other than Makkah 
kara adu ki disagrees. He treats it like the offering on the 
tr kakao pee of ease for the residents of Makkah. We 
kivi (0 gisa method of attaining nearness to God that 

ed, therefore, it is associated with place and time, AS 


for sad M 

sadagah, it can b i 

5 er i 5 

locations, ationalized in terms of nearness at all times and 


gs to the perso 


where he struck 
o a difference in 
ot sold, they are 


Fasting is : 
permitted 
"A re God at all places at a place other than Makkah as it attains near- 
If he slaught Pe 
it like ughters the offering at Kufah, it is deemed valid by treating 


feedin of 
8 of the needy. The meaning is that gives a sadagah of meat. 


“Qur'an 5:95 

"That is, Makk 

, ah or ina . 

the season has to be tah Mina, according to some. Likewise, some jurists maintain that 
"This would aie gig aa account as well. i 
Issues inyolvin ei 
g the ri i 
Ourān Fi ghts of i 


two witnesses are required by way of precaution to settle 
ndividuals. 
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stice by matching the value of the meat (of 
ing 5° i | hter (at a place other than 

in doing ed), The reason IS that slaug 

she anim h ai a substitute for the offering at Makkah. 


ah) canno for the offering, he is to make an offering that 


ion is ranted a a ‘ 
eae ecause an unqualified use of the term offering 1s 


ning. Muhammad and al-Shāfi ī (God bless 
said that even younger animals are valid for this purpose, because 
God be pleased with them) imposed the obligation of 
and a four month old kid ( goat). According to Abu 
asuf (God bless them), younger animals are permitted 
by way of feeding the needy, that is, when he gives sadagah. When the 
sexercised in terms of food, the animal killed is valuated in terms 
of food in our view, because it is NOW compensated in terms of its value. 

Ifhe buys food with the value, he is to give each needy person one- 
half sa‘ of wheat or one sū” of dates or barley. It is not permitted that he 
give food to a needy person that is less than one-half sa’. The reason 1s 
that when food is mentioned it is interpreted in terms of the amount of 
food known to the law (shar’). 

If the option is exercised in terms of fasting, the animal killed is val- 
uated in terms of food, then, a fast of one day is to be kept for every 
one-half sa‘ of wheat or one šā” of dates or barley. The reason is that 
estimating fasts (directly) in terms of the animal killed is not possible, 
because fasts have no value, therefore, we estimated them in terms of 
food. Estimation in this way is known to the law (shar'), as in the case 
of ransom (fidyah), 

fa surplus of less than one-half sa‘ is left over from the food, the 
bijāt has a choice of either making a sadaqah of it or Of fasting 
Gone eels day. The reason is that fasting for less than a day is not 
i tā bē he. Same applies if the obligation (as a whole) is less than what 
obli - given to one needy person; he is to give up to the extent of the 

pation or fast for one complete day, as we have stated. 

e ig injures the animal, plucks out its hair or cuts off one ofits limbs, 
the viet ate the damage caused, on the analogy of the whole for 

If he ate for the right of individuals. 
Cuts its Ss out the feathers from the wing of an animal (bird) or 
animals th and hind legs, the animal moves out of the category of those 
at can protect themselves, thus, the offender is liable for its 


entir ; i 
e value. The reason is that he has destroyed the security of the animal 


is valid for sacrifices, b 


them) 5 
the Companions 
offering 4 one year 
Hanifah and Abū Y 
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by destroyi 
oying the inst 
: ru 
entire compensation ment of defense: he į 


ls related from ‘Ali and Ibn + jūrā of an ostrich is t 
as ( 


o mean thi 
is by way of precaution. On the same 


i ere is no r 
pion, mouse ea mpeni for killing a crow, kite 
Prophet (God ble mordacious dog. This is fi d ds 
to be killed in pe tā aim. and grant him peace) “Fi an at pin ci 
snake: the Gor eae territory as well as tn ite tī tūres kas ae 
(God bless him ie a mone and the mordacious meee ķi 3 : 
the mouse, the ae tee ie peace) also said: “The Aot a kil 
cious dog” The w Fi € kite, the scorpion, the snake and th g il 

ER that by riet: entioned in some of the metot Te i 
alls within the same S dog 1s meant the wolf, or it is said that the wolf 
wholesome food (at won The crow is one that feeds on filth and 
As for the magpie KE er times). The reason is that it initiates the attack. 
crow nor does it ir it has not been exempted, because it is not called a 

bless him) that a nitiate attack. It is narrated from Aba eerily (God 

what is čonsidereg p mordacious dog is the same as a wild one, because 

in houses and one th Kaa the species. Likewise a mouse MOIE around 

in the five exempted ia wild. The hyena and the jerboa are not included 

pted things, because they do not initiate attack. 
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Al-Zayla'ī, tik ed by 4l-Bukhārī and MRA ne al-Razzaq. Al-Zayla'ī, vol. 3, 135. 
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fleas and ticks, as 


; ability for killing mosquitoes, ants, 
iet rajas they do not arise from the human body. Yet 
ineseare Ol B” ature. By ant is meant the black and yellow types that 
e is not permitted, but there 1s no 


illi bit 
killing of those that do not bite 
ša dē to the “llah ( underlying cause) stated first. 

dagah of whatever amount 


ho kills a louse is to give sa 
tful of food. The reason is that it arises from the dirt 
In al-Jāmi' al-Saghir it is stated that he is to feed 
something (to a needy person). This indicates that it 1s valid if he gives 
alittle something to a needy person to eat by way of permissibility even 


though it does not satisfy his hunger. 

A person who kills locust is to make a sadagahk of what he likes. The 
reason is that locust are part of game of the land, and game is something 
that cannot be caught except by means ofa trap and the hunter intends to 
catch it. A date is better (as sadagah) than one locust, due to the saying 
of ‘Umar (God be pleased with him) that a date is better than a locust 
(when people were paying one dirham per insect).” 

There is no liability for the muhrim if he slaughters a turtle. The 
inyi is nae it belongs to the category of pests and insects and resembles 
sins a keds It is possible to catch it without a trap and likewise 

or catching it is not needed, thus, it 1s not game. 

pate ae we milks game of the Haram, is liable for its value, 
aimat part of the animal, therefore, the rule covers the whole 
a ee ses s pame animal whose meat is not eaten,™ likè 
those that the awl mg here is liable for compensating it, except 
them, Al-Shāfrī seca kk as exempted, and we have already enumerated 
tory as these animals a = RESES that compensation is not obliga- 
those one eile e aes by instinct and are to be included in 
literally covers all pred at have been exempted. Likewise, the word “dog” 
to their being eju ejiet We maintain that predators are game due 
skīisor farnus huti ecause they are hunted as game, either for their 
constructed upon vicio Ka or for repelling the injury they cause. Analogy 

s animals is not permitted insofar as it leads to 


A person W 
he likes, like a fis 
(tafath) of the body. 
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this state, on the basis of what we said. 
Ifa person enters the state of ihrām when at his house or in a cage 


with him is a hunted animal, he is under no obligation to release the 
animal, Al-Shāftī (God bless him) said that he is under an obligation to 
release it, because he is rest raining the animal by holding it in his owner- 
ship, thus, he is like one who has physical possession of the animal.** We 
maintain that the Companions (God be pleased with them) used to wear 
the ihrām when in their houses there were hunted animals and poultry, 
and it has not been related that they released them.** The well known 
and continuous practice has prevailed, and is one among legal proofs, 
Further, the obligation is not to indulge in physical restraint and he is not 
oe so in person as the animal is safe at the house Or in the cage and is 
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If another muhrim kills the animal, while it is in the possession of 
the first, each one of them is liable for its compensation. The reason is 
that the one who caught the animal has restrained it after destroying g 
security, The person who kills it has confirmed this, and eonfirmanal : 
like the initial act for Purposes of compensation, like the witnesses 
divorce prior to consummation when they retract their Karsā killed 
The one who caught the animal has recourse to the person ska he 
it (for recovering the compensation). Zufar (God bless him) sai a 
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sae to Participation, commits an offence that is alone more 
Pointing towards a hunted animal. Thus, multiplicity of 
eads toa multiplicity of compensation, 
Iftwo persons not in the state of thram participate in killing a hunted 
animal of the Haram, they are together liable for a single compensation. 
The reason is that compensation is a substitute for the su bject-matter and 
nota penalty for the offence, thus, the compensation is combined dueto 
the unity of the subject-matter. This is parallel to the case of two persons 
who kill another person by mistake (khata’). They are together liable for 
a single diyah (blood-money) and each is liable for separate expiation.” 

If a muhrim sells a hunted animal or buys it, the sale is void (batil). 
The reason is that selling a live animal amounts to restraining a secure 
animal, while its sale after killing it is the sale of carrion. 

Ifa person takes away a gazelle from the Haram, and it gives birth to 
offspring, and then the gazelle and the offspring die, this person is liable 
for compensating all of them. The reason is that a hunted animal after 
being taken away from the Haram retains its entitlement to security by 
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Chapter 47 


Crossing the Mīgāt Without the Ihram 


If a person from Kūfah arrives at Bustān Bani ‘Amir’ and wears the 
ihrām for the ‘umrah, then, if he goes back to the Dhat ‘Irq? and pro- 
nounces the talbiyah, the dam of crossing the migat is nullified. If 
he returns to it and does not pronounce the talbiyah until he enters 
Makkah, and then performs the tawaf for his ‘umrah, he is liable for 
dam. This is so according to Abū Hanifah (God bless him). The two 
jurists’ said that if he returns to it in the state of ihram, he is not liable 
for anything whether or not he has pronounced the talbiyah. Zufar (God 
bless him) said that the liability is not annulled whether or not he pro- 
nounces the talbiyah, because liability for the offence is not removed by 
his return; he is now like one who departs from ‘Arafat and returns to it 
after sunset. We maintain that it amounts to the recovery of what was 
relinquished within its appointed time, and that is prior to the com- 
mencement of the acts of worship.’ Thus, dam is waived as distinguished 
from the case of departure (from ‘Arafat), because he was not able to 
recover what was given up, as has preceded. The distinction (in the 
school) is that according to the two jurists, recovery takes place when 
he returns in a state of ihram, because he has acknowledged the right of 
the migat, just as he would when he passes by it silently. According to the 
Imam (God bless him), he does so by his return in a state of ihrām and 
Pronouncing the talbiyah, because the initial requirement of the rule is 


‘A place close to Makkah, within the migat, but outside the Haram. 
ca is is mentioned in relation to a person coming from Kūfah, however, this person 
Ga to any of the mīgāt for avoiding the liability of dam. 
his is one view held by al-Shāfi'ī (God bless him) as well. 


4 s 
at is, the acts of hajj. 
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ihram for the ‘umrah 


īgāt and wears the 
on who crosses the 714 the | 
A person itiated is to continue performing it and then offer it by 


rah is a binding compact, and it 1s as if 
t liable for a dam for neglecting 
f Zufar (God bless him), it is 
he disagreement about one 


way of qada’. The reason is that ‘utn í 

he has rendered the hajj vitiated. He 1s NO 
the migat. On the analogy of the opinion O 
not waived. The disagreement is parallel tot ! 
who loses the Hajj when he crosses the mīgāt without the ihrām and to the 
disagreement about the person who crosses the migat without the ihrām 
and then wears the thram of hajj, but thereafter renders his hajj fasid. 
Zufar (God bless him) considers such crossing of the mīgāt without the 
ihram on the analogy of the prohibitions. Our reasoning is that he renders 
the claim of the mīgāt by wearing the ihrām from it in the performance of 
gada’, and gadā” recalls the lost worship, however, gadā' does not do away 
with prohibitions other than this. The difference is, therefore, evident. 

If a resident of Makkah moves out intending to perform the hajj, 
wears the ihrām, but does not return to the Haram, and proceeds to 
bilan he is liable for sacrificing a goat. The reason is that the 
ka ai ki šā a Haram and he has crossed it without the ihram. If 
Ea is rece Arar pronounces the talbiyah or does not pronounce 
about the āfāgī is subject to the disagreement that we have mentioned 

vith īri (person coming from outside). 
of the se performing the tamattu‘ form of hajj, after he is free 
stay at ‘Arafah pate of the Haram, wears the ihram and makes the 
Mala and tow F : a for dam. The reason is that when he entered 
ā tesident of MLS a eve Lanta of ‘umrah, he acquired the status of 
the Hatan, oti. th V and the ihrām of the resident of Makkah is from 
delay; Ass ki of what we said. Thus, he is liable for dam for 
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Chapter 48 


Combining One Ihrām with Another 


Abū Hanīfah (God bless him) said: If a resident of Makkah wears the 
ihrām of the ‘umrah, performs one circuit of the tawaf, then adopts the 
ihram of the hajj, he is to relinquish the hajj. He is liable for dam for 
relinquishing the hajj and is now under an obligation to perform ‘umrah 
as well as hajj. Abū Yusuf and Muhammad (God bless them) said that 
relinquishing of ‘umrah and its performance as gadā” is better in their 
opinion,’ and in this case he will be liable for dam. The reason is that it 
is necessary to relinquish one of them, because combining the two is not 
legal for the resident of Makkah.” Relinquishing the ‘umrah is better as it 
has a lesser status, has less acts and is easier to perform by way of gadā” for 
it is not restricted by time.) Likewise if he wears the ihram of the ‘umrah 
and then that of hajj when he has not undertaken any act of the ‘umrah, 
on the basis of what we said.* 

If he (the resident of Makkah) performs four circuits’ of the tawaf 
and then wears the ihram of hajj, he is to relinquish the hajj without any 
disagreement. The reason is that the major part of the tawaf is assigned 
the rule of the whole, and in such a case it is difficult to relinquish it for 
it is like being free of the tawaf. This is not the case when he performs 
less than four circuits of tawaf, according to Abū Hanifah (God bless 
him), His view is that the ihram of the ‘umrah is confirmed by the perfor- 
mance of any of its acts, wherease the ihram of hajj is not confirmed in 


‘Because it is easier to offer it as gadā”. 
Al-Shafi't (God bless him) disagrees with this. 
nee to hajj as that is offered in a specified month. 
ku is, it has a lesser status. 

at is, more than half the circuits. 
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has relinquished his tumrah, because it has become difficult to perform 
it, as ‘umrah built upon hajj is unlawful. If he heads towards ‘Arafat, he 
does not relinquish his ‘umrah until he stays there, and we have men- 
tioned this earlier, If he performs the tawaf of the hajj and then wears the 
pens tikta and continues to perform them, they become binding 
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this dar wil iss face tā be liable for dam for combining the two, and 
reason is that he pas bas d and expiation, which is the sound view.” The 
respects.’ It is caren the acts of umrah on those of hajj in some 
ihram of the hajj has aoa ed that he relinquish his ‘umrah, because the 
acts,” as distinguished ise establisned Dy the performance of some of its 
om the situation where he has not performed the 
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it. If he does so, hei on. It is, therefore, binding rith) during these 
performing an » he is liable for daru for relinquishing him to relinquish 
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It maining acts. The jurists said that this ae item: 
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loes not have to relinquish it on th hag ach nee wears the eri, 
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mon account of th ti relinguish it by way ot 
the Mashā'ikh (G e prohibition, The Fagīh Abū Ja'far" said that 
if ke has S aa bless them) upheld this view. 
the hajj, he is a pares si aud then wears the ihram for the ‘umrah or 
lost the hajj is rele taa) it. The reason is that the person who has 
existing Siram Saeta from his ihrām by the acts of 'umrah without the 
presented to you eon onverted into the ihram of the ‘umrah, as will be 
ke besmi Gace combls of lost acts of worship, God willing. Thus 
acts. He is, therefi o combines the two ihrāms into one with respect to 
adopted the sca under an obligation to relinquish it as if he had 
rs ce cave ci umrahs. If he wears the ihrām of the hajj he 
to relinquish it, as if of two hajj pilgrimages. He is under an obligation 
under an obligation a had adopted the ihrām of two pilgrimages. He is 
commencement, a ee them as gadā” due to the validity of their 
obtaining release ar vis also liable for dam for relinquishing them an 
prior to the appointed time, God knows best. 
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Sends a sing 


qiran form of hajj, he is to send two dams 
ecause of his need to seek release from two ihrams. If he 
le offering so as to be released from the thram of the hajj, 
but stays in the ihrām of the ‘umrah he is not released from either one 
of them. The reason is that release from them is prescribed at the same 
time. 


Itis not permitted to slaughter the dam of ihsar except in the Haram. 
It is permitted to slaughter it prior to the day of sacrifice, according to 
Abū Hanifah (God b 


less him). The two jurists said that slaughter on 
account of a person under siege, intending to perform the hajj, is not 
permitted except on the day 


of sacrifice. As for the person under siege 
intending an ‘umrah, it is permitted whenever he likes, on the yest! 
of the offering for tamattu' and qiran. Perhaps, it is so on account 0 

shaving of the head, as each one of them is released due to it. According 
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If the gārin* sends two offerings’ 
be slaughtered on a particular day, 
cannot make it for the hajj or ċatch up with the offering +; 
ing on him to depart; he is to exercise patience til] he gt 
through the sacrifice of the offering. The basis is the loss of th j 
departure, which is the performance of the acts, If he does dean 

at 


he can be released from the acts of the ‘ 
| i e umrah, he may d 
is one who has lost the hajj. PEA BOER 


If he is able to catch the hajj and the offering, 
depart, due tò the removal of the inability prior t 
objective through a substitute. 


If he catches up with his offering, he may do with it what he likes, 
because it is his Property and it was specifically meant for a Purpose that 
is no longer required. If he catches up with the offering and not the hajj 
he is to release himself from the thram, due to his inability to attain the 
main purpose. If he catches the hajj and not the offering, it is permit- 
ted to him to release himself from the thram, on the basis of istihsan. 
This classification by them cannot be maintained in conformity with the 
view of the two jurists in the case of the person under siege intending the 
hajj. The reason is that the dam of siege, in the opinion of the two jurists 
is restricted to the day of sacrifice. Accordingly, a person who catches 
up with the hajj catches up with the offering. It is, however, in confor- 
mity with the opinion of Aba Hanifah (God bless him). In the case of the 
person under siege intending the ‘umrah, the classification can be main- 
tained by agreement, due to the absence of a limitation for restricting it 
to the day of sacrifice. 

The basis of analogy is the opinion of Zufar (God bless him) that he 
is able to perform the main act, which is hajj, prior to the attainment 
of the objective through the substitute, which is the offering." The basis 
of istihsan is that if we make it binding for him to proceed, his wealth 
will be lost, because what is sent ahead of him is the offering that he has 


and takes an undertaki 
but then the Siege is Over, and if} 
€ 
S Not bind. 
ses himself 


it is binding on him to 
o the attainment of the 


8 ; Ean! Zi orm 
According to some, it is incorrect to use the word qarin here. The correct fi 


would be to say “the person under siege.” The error is attributed to scribes. Al-Aynh 

however, appears to reject this view and says that he should have said two offerings: y 

that is what we have stated in the mart. The problem is that the rest of the text does NO 

g0 with it then. Reading it as “a person under siege” makes the entire main consistent. 
9An offering in the text. 
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Chapter 50 
Lost Rites 


Ifa person wears the ihram of hajj, but loses the stay at ‘Arafah till the 
rising of the dawn on the day of sacrifice, he has lost the hajj. The basis, as 
we have mentioned, is that the time of the stay extends up to the dawn. He 
is under an obligation to perform the tawāf and the sa ī and then release 
himself from the ihram. Thereafter, he performs the hajj as gadā” in the 
future, and there is no liability of dam on him. This is based on the words 
of the Prophet (God bless him and grant him peace), “A person who loses 
the stay at ‘Arafah has lost the hajj. He should perform the ‘umrah and 
release himself from the ikram. The next year hajj is obligatory on him.” 
‘Umrah is nothing but tawaf and sa‘, and once the compact of ‘umrah is 
concluded there is no way of coming out of it except through the perfor- 
mance of the two rites, as in the case of the uncertain ‘umrah (where the 
intention does not specify the worship). Here he is unable to perform the 
hajj, therefore, the ‘umrah stands determined for him. There is no dam 
for him, because the release has occurred through the acts of the ‘umrah. 
This ‘umrah for the person who has lost the hajj has the same status as 
dam has for the person under siege, therefore, the two (‘umrah and dam) 
cannot be combined, 

The ‘umrah is not lost, and it is valid throughout the year, except 
during the five days in which its acts are disapproved; these days are the 
med ie afah, the day of sacrifice, and the (three) days of tashrīg. This 
is ie on the report from ‘A’ishah (God be pleased with her) that she 

9 disapprove ‘umrah during these days.” Further, these days are the 

S of hajj and are determined for it. It is narrated from Abū Yusuf (God 


Tt ; 
"It : bārā: by al-Dār'gutnī in his Sunan. Al-Zayla'ī, vol. 3, 146. 
€corded by āl-Bayhagī. Al-Zaylaī, vol 3, 146. 


Insa 


spre opinion in the school is that wh 

AL, N um m 

4 l espite this if the worshipper performs it duri 

! e continues to be in the state of ihra eat 

i i 

s due to a different matter, and that is respect for t 
r 


and the devotion of his ti i 
! S time to it. 
valid, ae 


Oned (in the 


© days, and if 
ause the disapproval 


he comm 
and of hgj 
commencement of the ‘umrah i 


The ‘umrah’ is a sunnah. āfiī 
edit ” Al-Shāfi'ī (God bl ; , 
an obligation due to the words of the Prophet ( eee that it is 
him peace), “The ‘umrah is an obligation (fari kīgm La 


n dah) like the obligati 
hajj.”> We rely on the words of the Prophet (God bless him and ae īri 


conning en sa a 

ime, and it can be performed with 
a niyyah for another worship, as is the case with the person who has lost 
the hajj. This is a sign of a supererogatory worship, The interpretation of 
what he has related is that it consists of defined acts like hajj. The rea- 
son for this (interpretation) is that an obligation is not established where 
there is a conflict between the reports. 

He said: It consists of tawāf and sa't. We have already mentioned this 
in the chapter on tamattu’. God knows best. 
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r is that each human being has the right to 
‘on the spiri awab) of his act to another, whether that 
ae ee sadagah or another act of worship. This is so maine 5 
he Ahl al-Sunnah wa-al-Jama‘ah, on the basis of what is ni j 
the Prophet (God bless him and grant him peace) that “he sacrificed two 
blick and white rams, one on his own behalf and the second on behalf 
ofthose of his ummah who had acknowledged the unity of God and had 
stood witness to the truth of his message." Thus; he deemed the sacrifice 
ofone goat to be on account of his ummah. The ‘ibadat (acts of worship) 
ae pure financial duties like zakat, pure bodily acts like salat and a com- 
tiation of the two like hajj? Representation operates in the first type in 
situations of choice as well as necessity for the attainment of the purpose 
though the act of a representative. It does not operate on the second type 
ve any conditions, because the purpose, which is the placing of a bur- 
re body, is not attained through representation. Representation 
cd) ac a the third type in case of inability for the second meaning 
l e undertaking of hardship through the spending of wealth, 
065 not apply when ability is present, because in such a case the bur- 
ĉn placed on the body d ri zo AE 
Ppetual inabili y does not exist, The condition of inability means 
tion of a lifeti ty up to the time of death, because the kajj is an obli- 
ime, In the case of supererogatory hajj, representation 1s 
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He said: ; 

za ki tacky is asked by two persons to perform the hajj for 
hajj is reckoned for th 4 ae das inā of hajj on behalf of both," the 
ing the expenses. Th e WORSMIPPEL himself, and he is liable for repay- 
ordering so VARA e reason is that hajj goes to the credit of the person 
Islam Here e e person ordered does not move out of the hajj of 

par ach one of them has ordered him to perform the hajj exclu- 
ksi for him without any participation (by another). It is not possible 
that it be counted in favour of either one of them due to a lack of prior 
ity It is also not possible for him to assign it to one of them afterwards. 
This is distinguished from the case where he performs the hajj for his par- 
ents. Here he has the right to assign it to any one of them he likes as he 
is voluntarily assigning the spiritual reward of his act to one of them oF 
even to both. He continues to retain this option even after he has brought 
about the cause of his spiritual reward (that is, the hajj). In the case ne 
discussion he is acting under orders of another, and he has gone “os 
the orders of each one of them. Thus, the hajj h 
himself. 


as been performe 


ku i f their wealth, 
He is liable for repaying the expenses if he spends out of 
repaying xp rson ordering to himself. 


because he allocated the expenses of the pe 
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3Al-Zayla'ī says that the conclusion byt 
sound as far as this tradition is concerned, as it refers to 
recorded by the six Imams in their books. Al-Zaylat vol. 3. 156: 
«Without determining who he is performing it for. 
5A basis for assigning it to one rather than the other: 
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is distinguished from the case where H ane 
ascertained hajj or umrah (in his intention) kivi s INP that 
of identifying any worship he likes. The reason 15 that the fap 
binds him is unknown, In the present case, however, the unknown ne 
is the person who had the right to claim hajj. The basis of istihsan 4 
that the ihram has been presented as a means towards certain acts an 
isnot intended for itself. A vague thing is capable of becoming the means 
through ascertainment, therefore, a vague yet contingent ihram is accept- 
able, This is different from the situation where he performs the acts with 
the vagueness persisting, because the acts already performed cannot be 
ascertained (with respect to the intention). Accordingly, he has opposed 
the orders. 

If another person asks him to perform qiran on his behalf, then the 
DS (of qirān) is the liability of the person in the state of ihram. The rea- 
sa -a it has been made obligatory by way of gratitude for permission 
iaia i It is the person ordered to whom this blessing is 
This issue is vinai SRO ier eae oe weave ee 
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Abū Hanīfah (God bl "e the person ordering. This is so according to 
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person ordering has been sen noes the expenses, as the objective of the 
of his own wealth, as we h aiek He is, however, liable for the dam out 
are in lieu of explation: th aye explained. Likewise all the other dams that 
hajj. ; they are the liability of the person performing the 
A per. 
andu Ā pare Bante ara the hajj be performed on his behalf 
sch son reaches Kofah, | he vate riga che aed 
haji Sh ik. Sara it. The relatives are to pay for the performance of 
tive artt pa rom one-third of the wealth with the new representa- 
(Godot E om his home. This is the view according to Abū Hanifah 
koi Ten im). The two jurists said that kajj is to be performed starting 
me place where the first representative died. The discussion here 
pertains to the consideration of the one-third and the place of (com- 
mencement) of kajj. As for the first, the opinion stated is that of Abū 
Hanīfah (God bless him). According to Muhammad (God bless him) the 
hajj is to be performed on his behalf with what is left of the amount paid 
to him (the dead person), if something is left over. If not, the bequest 
becomes void on the analogy of ascertainment by the legator, ae 
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theamount was separated and set aside. Thus, the hajj is to be performed 
with a third of the entire amount left. As for the second point, the basis 
for the opinion of Abū Hanifah (God bless him) is analogy to the effect 
that the existing extent of the journey has been nullified for purposes of 
the rules pertaining to this world. The Prophet (God bless him and grant 
him peace) said, “When the son of Adam dies his acts are cut off except 
at to three things.” The execution of the bequest concerns the 
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with what is 
for the execution O 
him) division and paym 
by delivery in a manner that h 
there isno claimant who will ta 
has not been made in such a manner, 


Li t is re 

159, Corded by Musli Ya 
urā uslim, Abū Dāwūd, al-Nasā'ī and al-Tirmidhī. Al-Zayla'ī, vol. 3 
9 nr an 4:100 ; : 


version jg 
gha il ee 
rib, however, similar traditions have been recorded by al- 
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the performance is superfluous. The assi 
them after performance is valid, but this is distinguished fr 
o 


the person ordered to ni 
; perform hajj, accordi er 
drawn earlier. God, the Exalted, knows eee to the distin 


gning of the thawab to either of 
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Chapter 52 


The Offering (H ady) 


ng is ā goat, due to the report that the Prophet (God 


The minimum offeri 
si tthe offering and he said, 


bless him and grant him peace) was asked abou 


“The least is a goat.” 
He said: The offering is of three kinds: camels, cows, and sheep. The 


basis is that when the Prophet (God bless him and grant him peace) 
deemed a goat to be the least form of an offering, it 1s necessary that 
the best be cows and camels. Further, an offering is what is offered to the 
Haram so that nearness to God is attained through it. The three kinds, 
however, are equivalent for this purpose. 
Enere things not perm itted are those that are not permitted for 
pak Gra S The reason is that it is a form of gurbah (nearness) 
Hekri y making the blood flow, as in the case of sacrifices. Thus, 
The offer re specific to these two forms, 
person who kāres a goat is valid for all cases except for two cases: a 
(anābah), and a sa the tawaf al-ziyārah in a state of major impurity 
at Arafah, In Wines ts who indulges in sexual intercourse after the stay 
rated its meanine ; cases only a badanah is valid, and we have elab- 
ltis ning in what has preceded. 
Ot girà Permitted to eat of the offerin de b : 
itis 7 The reason is that it is th dā eal T ane rāti 
aug Mitte as in the case of € dam of a rite, therefore, eating of 
ofhi that the Proph of the sacrifices. It has been proved to be 
IS offer} Phet (God bless him and grant him peace) ate out 


ngs and d ; 

'Al-Zay] rank their broth. It is recommended that he eat of 
jai a! i= 

"oly, fy a i says that it is gharīb, and . 

Ith „and he found this in a statement of Ata’ Al-Zayla’i, 


ās Preceded 5 
In th K 
e lengthy tradition from Jābir. Al-Žayla'ī, vol. 3, 160. 
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Sacrifices, 


at 5 7 one permitted to the person mak: 
at of the other offerj sie 
ape ngs, The re 
expiation. In an ason is that th 
him peace), E EIEN report, the Prophet ( God bles hi us, 
€ was under siege at al-Hudaybiy, šās im and grant 
» Sent Offerings 


with Najiyah al- I i 
bē Jiyah al ‘Aslami and said to him, “You and 
eat anything out of these.” iris gi tos 


g the offering to eat Of the 


It is not permitt 
ed to slau 
offerings excel on the d ghter the voluntary, tamattu' and gira 
e day of sacrifice (10th Dhil-Haji). Th; ķer 
servant (of God) says: In Kitab al-Asl. it i -Hajj). This humble 
to slaughter voluntary offerin sl, it is stated that it is permitted 
slaughtering them on th Bē Prior to the day of sacrifice, though 
on the day of sacrifice has i ae 
the correct view.* Th greater merit, and this is 
VIEW e reason is that nearness is attained through 
untary offerings in vi ained through vol- 
mi Bats 5 view of the fact that they are offerings, and this is 
niied i i they reach the Haram. If this element is found, it is per- 
rīsi o slaughter them ona day other than the day of sacrifice though 
sian = greater merit if this is done on the day of sacrifice. The reason is 
a t e desire to attain nearness by making the blood flow is more obvi- 
a in such offerings. As for the dam of tamattu‘ and girān, it is based on 
the words of the Exalted, “Eat thereof and feed the needy,” The gadā' of 
tafath is specific to the day of sacrifice. Further, it is a dam ofa rite and is 
specific to the day of sacrifice like sacrifices. 


It is permitted to slaughter the remaining offerings at any time that 
the person likes. Al-Shāfi ī (God bless him) said that it is not permit: 
ted except on the day of sacrifice on the analogy of the dam of tamattt 
and girān, as each one of these is compulsory in his view. In our views 
these types of dam are for expiation, thus, they are not specific to the day 
of sacrifice. The reason is that as they were prescribed for making uP * 
deficiency, it is better to hasten them for the removal of the deficiency 


tain these 
f the Sunan does not dby Ahmad: 


The tradition as recorded by the compilers 0 
adition recorde 


words. Al-Zayla'ī, vol, 3, 161. The words are found in a tr 
Al-Zayla'ī, vol. 3, 162. 

4The Author is disagreeing with the rule state 
ment in Kitab al-Asl. 

šOur'ān 22:28 


d inal-Oudūrīand preferring the state" 


Al-Hidāyah 
poor V: pirsRīMAGĒ 
tinguished from the dam 


he and without any delay. This ieai : 
rough "9 d girān because that pertains to a rite. A 
oftamaitu AT. not permitted to slaughter offerings at a place otet 
He said: It 1s on the basis of the words of the Exalted, ‘An offering 


than the Haram, is dingly, this serves as a principle for every 
ihat reaches the Kabah.”*. Accoraingly: em than is applied to 


iati en hady is a t 

KTI se weet ee a for A is the Haram. The Prophet 
Hi Aee 7 4; a him peace) said, “The entire area of Mina is a 
Ed a a Aha aths of Ka bah are all a place ofsacrifice.”” 

z i RET ‘ie a sadaqah of it to the needy of the Haram 
and to shen as well. Al-Shāfi'ī (God bless him) disagrees. In hoe ri 
sadagah is a mode of attaining nearness that can be rationalized, 
sadagah given to any poor person amounts to nearness. 

He said: Notification (ta'rīf) of an offering is not obligatory. The rea- 
son is that an offering conveys the information of transfer to a place so 
that nearness to God can be attained by making its blood flow at that 
place and this is not done through notification, thus, it is not obligatory: 
If, however, the ta‘rif of the offering tamattu‘ is undertaken, It 15 consid- 
ered good (hasan). The reason is that it is limited to the day of sacrifice. 
It is possible that the worshipper will not find someone who can hold 
on to it and he will be in need of taking it to ‘Arafah (ta'rīf). Further, it 
the dam of a rite, therefore, its basis is its notification. This is distin- 
guished from the dam of expiation, because it is permitted to slaughter it 
ta before the day of sacrifice, as we have stated; its cause is an offence, 
ēsti itis suitable that it be concealed. 
fom hice In the case of budun there is greater merit in nahr ee 
and ties ere fthe neck), while slaughter is to be undertaken or tle 
in pra ki „This is based on the words of the Exalted, Turn to st oe 

Verse A and perform nahr”? It is said by way of interpretation o e 
that it pertains to camels, God, the Exalted, has said, “God com 


m . & 
“nds you that you slaughter a cow”? And the Exalted said, “And We 


Tang i 
omed him with a momentous sacrifice”? The word dhibh ahs 
ēd as 


Verse 
) means what is presented for slaughtering. It has been prov 


6 
Ur’an s 
0 Fan sigs 


Itis 
a 5 Tecorded by Abū Dawad and Ibn Mājah. Al-Zaylaī, vol. 3, 162-63: 
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Sg ase of these animals, 
: It 1s preferable that the wor 


of the animal è 
s himself, if 
that « al he can do S š 
: the Prophet (God bless him lakes years The basis is the report 
amels for the farewell pilgrima at grant him peace) drove a hundred 
uy) camels himself and eRe undertook the nahr of a little over 
Gc him)”5 The reason is that th e remaining 10 ‘All (Gad he pleased 
sk anid pétépation tā enather ese are meant for seeking nearness to 
e said: He is to gi 
the offering and he SR ei way of sadaqah the coverings and ropes of 
basis is the saving of pay the wages of the butcher with these. The 
to "A ying of the Prophet (God bless hi i 
F (God be pleased with him)” ss him and grant him peace) 
ropes and do not ith him), “Make a sadagah of the coverings and 
ifynd Pay the wages of the butcher with these.” 
but if he Ti haven badanah and is compelled to ride it he may do s0; 
mentti o without this, he is not to ride it. The reason is that he has 
Še vicas € piro for God, the Exalted, therefore, it is not proper that 
tterdestin ie ing ofits corpus or benefits for himself, until it reaches 
ation. The exception is where he is in need of riding it, 04 € 


shipper undertake the slaughter 


R T 
is part of the lengthy tradition of Jābir (God be pleased with him), Al-Zaylāī vol 


3y 163, 
“It is recorded by al- ārī ; 
Sezai, vol. 3, es, al-Bukhārī and Muslim from Anas (God 
It has - < : 
Zayla‘i, sere PR in the lengthy tradition of Jābir (Go 
Hiti a 
165. is recorded by all the sound compilations, except al-Tirmidht. Al-Zayla’iy yol. 4 


be pleased with him). 


d be pleased with him) Al- 


eport that the Prophet (God bless him and grant him peace) 
basis driving 4 badanah and said, “Ride it. Woe unto you.” The 
wae this tradition is that this person was incapacitated and 
sride it anda loss is caused due to his riding, he is liable 


for the loss caused to the animal. 
imal yields milk, he is not to milk it. The reason is that milk 


If the anim , 
he is not to use it for his personal needs. 


js born out of it, therefore, 
He is to treat the animal’s udder with cold water so that the milk 


ceases to flow. This is the case, however, 
in the distant future, 


Jose at hand. If it is 
give away the milk as sadaqah so that the m 


harm the animal. If he uses the milk for his personal needs, 
sadagah of a like quantity or its value as he is liable for it, 
Ifa person drives an offering and it dies, then, in case the offering was 
voluntary he is not liable for another (substitute) offering. The reason is 
that the seeking of nearness to God became linked to this subject-matter 
and it is lost, In case the offering was obligatory, he is under an obliga- 
tion to substitute another for it. The reason is that the obligation remains 
aliability for him. If the animal suffers a major defect, it is to be substi- 
tuted with another animal. The reason is that the obligation is not met 
with such a defective animal, therefore, another animal must be provided. 


eis to do with the defective animal what he likes, because It 1s NOW part 


fhi A3 
of his remaining assets. If the badanah is damaged on the way, and in case 
olour its garland with its 


erie als offering, he is to slaughter it, c 
satel ts Kg blood mark on its hump. He and other well off people 
medī: at of it, This is what the Messenger of God (God bless him and 
to do, tt ordered Nājiyah al-Aslami (God be pleased with him) 
doing this atei of the word na'l here is the garland. The benefit of 
Poor can eat kiss people should know that it is an offering so that the 
sume it is conti mandag the rich. The reason is that permission to con- 
is not lawful a upon its reaching its intended destination. Thus, it 
Poor as sada whe nsumption at all prior to this, however, giving it to the 
There is a lie d Z greater merit than leaving it as fodder for predators. 
mtended. In OE NSATTESS in this and the seeking of nearness 15 what is 
case it was obligatory, he is to replace it with another, and 


Itis rec 
orded 
Al-Zayla'y, vol. by most of the sound compilations, especiall 


"This d 3, 165, 
raditi 
ition has preceded in this chapter. See also Al-Zayla'ī, vol. 3, 165. 


y al-Bukhārī and Muslim. 
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of thsar is compensation" ceping it concealed is suit ‘i offences, because 
He mentioned an sila and is linked to those By e for it.” The dam 
goat is not usually PRE si he intended thereby a e bike category.” 
as there is no b nded and it isn adanah, because 
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ed. God knows best, 


The reason is th 
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his property li 15.10 longar 


ke the rest of hi 
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of a rite. In gar- 
fore, itis suitable 
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oe gari to the dam of offences. 
That "M ces not a dam in lieu of an offence 
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Chapter 53 


Scattered Issues 


out which 4 group 
ı then hajj is to 
that it should 


at ‘Arafah on a day ab 


d on the day of sacrifice, 


If the residents of ‘Arafah stay 
however, would dictate 


of people testify that they staye 

be deemed valid. Analogy (giyās)» 

not be deemed valid taking into account the ruling if they had made the 

stay on the day of tarwiyah (the 8th of Dhi *|-Hajj).* The reason is that 

stay at ‘Arafah is a worship that depends upon both time and place, and 
hat is valid. 


without these two conditions being met itis n 


ne R gi for the ruling based on istihs 
ased on negation with respect to 4 matter that is not covered by the 
sto negate their hajj (the hajj of all 


hen +s purpose of this testimony i 
re dāki e), and the issue of hajj is no 
is that ed seine this group of people is not to be accepte 
error) and celine confusion due to the difficulty of avoiding it (the 
the haji there i ification is not possible. In giving an OF i 
rejection’ su Ay manifest hardship. It is, therefore, obligat 
the case EE, in case of such confusion. This is distingui 
this case Hen ese people make the stay On the day of tarwiyah, as in 
will be SERNA the error is possible as a whole, so that the confusion 
Further, there i on the day of ‘Arafah (even if the evidence is accepted). 
is a parallel for permitting something that is to happen 


with a del 
ay, but ` 
to occur earlier Ras ved precedent for permitting something that had 
„The jurists said that it is essential for the imam not to hear 


t an issue of this ruling, therefore, 


‘Which i 
«ln mae a day after the day of'Arafah. 
ase, rectification is possible. 


at has b een 
“Of the velo cannot be undone. 
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such testi 

mony : 

therefore, Meets should say that th 

testi ould go e hajj 

kās except the id i 
e testify i ; 

(of Dhi oT m the evening on the d; 

when it is r a) on the way and tl y 

rest of 's not possible for the "ba 

è 


; that t 
the ninth day has es Saw the moa 
| ki imam to stay on with th Y started now), 
He said: A Ost people do the people for th 
rahs on th Person who undertak not act upon this testimo 
f € second day wh akes ramy of the second ny. 
rst, then it j e 7 en he has ndand third Jam- 
b » It is good if he und not undertaken th 
ecause he will b undertakes ray e ramy of the 
ERE € observing the abās of the first and then therest 
S > rar a i i 
ond and thi my of the first Jamrah ccording to the Sunnah Ihe 
ird), it is valid (after throwing st 
prescribed time Ep r id. The reason is that he h Res Vei 
, at had be as caught within the 
ean Al-Shāfi'ī (God bless setā up, and he has only given up the 
pests the ramy of all three. Th oy said that it is not valid, unless he 
sekas ways And 7 bēdu ereasonas that it has been prescribed in 
the tawaf or beginning with LM cm to performing the sā ī prior to 
is that each Jamrah represents Led Kā of al-Safa, Our reasoning 
in its own right, therefore 5 seeking of nearness to God (qurbah) 
some over others, This is ee ermissibility does not rest upon advancing 
dent upon the tawāf, and i snare momi the sa‘, because it is depe® 
other hand, is identified a kko it in status, Al-Marwah, on the 
Vis titt therefore rene k e point of termination of the sa 7 throug 
: > ement cannot be linked to it. 
He said: A person who has made it bindi ee 
the haji 3 ade it binding upon himself to perform 
hajj on foot is not to tak i i A 
al-ziyārah. In Kitab ea ride until he has performed the tawāf 
ridingrariā walki ab al-Asl, this person has been given an option between 
principle,® b ing. This is an indication of an obligation, and that is the 
perfecti 5 because he has undertaken the seeking of nearness by way 9 
perfection, therefore, it becomes binding fo him in th e manner a 
it would iF g for him in the sam 
ould if he were to make a for keepi ive fasts. The acts 
atthe that co KOH or keeping consecutive asts. j 
hajj come to an end with tawaf al-ziyarah, thus, he is to walk till 


ncerned. The imam here 
ed to hear testimony 
ah here concerns 
ate today, 

t definitive 


-e eee 
‘Thi 
is rule cannot be generalised where the legal system is CO! 
who is supp95 


shi is 
aa raan a Khalifah and not the chief justice 

sit she sighting of the moon. Further, the issue indicates that the jm 

ln aoe re Siig world and not a smaller like a modern st 

er words, ` a d 

nhlisaron (fard). s, such a vow leads to simp (wujūb) an no 


segment 
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fter, it is said that he is to commence 
aid that he should do 
If he takes a ride he 
his undertaking. 
nce is long and 
and the 
will not 


his tawāf. Therea 
rs the ihrām and it is s 


is the obvious intention. 
he has caused a deficiency in 
a ride when the dista 
2 hardship for him.” When he comes close, 
is accustomed to walking and such distance 


is essential for him not to ride. 
girl who is in a state of ihrām, which was 


then, this buyer has a right to have her 
habit with her. Zufar (God bless him) 
this (ihram) is a contract that pre- 
empowered to revoke it, and it 
ho is married. Our rea- 
he seller," and the seller 
ikewise, the buyer, 
to do so insofar as 


med t 
the time he wea 


he has perfor 
walking from 
so from his h 
is liable for dam, 
The jurists said t 
walking will cause 
person is one who 
cause a hardship, it 
Ifa person buys 4 slave 
permitted to her by her master, 
released from the ihram and to co 
said that he has no such right, because 
ceded his ownership, thus, he cannot be 
Seater ERO he buys a slave girl w 
Kf Eheads e buyer is the representative of ti 
apatis eae her release from the ihram. L 
ās ts Fare ae disapproved for the seller 
KTR hank ia bes ing on a promise. This meaning of disapproval is 
Pišas thet ver I case of the buyer. This is distinguished from nikah, 

Rirbermissiore th S 4 right to revoke it ifshe entered the contract wit 
the buyer has ed se is right does not belong to the buyer either. When 
to return her (to šā t to release her from the state of ihrām, he is not able 
lo Zufar (God ble Hoot on the basis of defect, in our view. According 
ited from deceivi ss him), he has such a right, because the seller is prohib- 
cohabit with ilā buyer. In some manuscripts the statement is “or to 
from the state of ih he former statement indicates that he can release her 
er hair or the cuti rām without cohabiting with her, with the clipping of 
Ond statement i tng of nails, and then he can cohabit with her. The sec- 
cohabitation b ndicates that he releases her from the state of tram with 
kās It is cs = cohabitation amounts to touching that results in 
ut of respect for th e, however, that he release her without intercourse 

e command of hajj. God knows best. 


ouse as that 
because 
hat he ts to take 


"Th 


is Tul 
Saghir, € appears to have been deri 
4 een derived by reconciling the narration in al-Jāmi' al- 


stated in th 
i em 
at is, he has ac atn, and that of Kitab al-Asl, which grants an option 
quired all the rights of the seller. i 
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BOOK SIX 


Nikah (Marriage) 


Ch. 54: The Formation of the Contract of Nikah 
Sec. 1: Statement of the Prohibited Categories of Women 


Ch. 55: Awliya’ (Guardians) and People of Equal Status 


Sec. 1: Kafa’ah (Equality of Status) 
Sec. 2: Agency ( Wakālah) in Nikah and Other Matters 


Ch. 56: Mahr (Dower) 


Sec. 1: Dhimmis 
Ch. 57: Marriages of Slaves 
Ch, 58: Marriages of the Polytheists 


Ch. 59: Distributive Justice in Marriage (Qasm) 


Chapter 54 


The Formation of the Contract of Nikah 


He said: The contract of nikah (marriage)! concluded? is through offer 
(7ab) and acceptance (gabūl) using words that express the past tense? 
The reason is that the form (sighah), even though it is meant for notifi- 
cation, has been employed for formation by the shar‘ (law) due to the 
need for making the contract certain (when it was kept vague during 
Jahiliyyah). And, it is concluded with two expressions where one of them 
expresses the past and the other the future, like one party saying, “Marry 
me’, and the other saying, “I have married you”. The reason is that this 
amounts to the delegation of authority for nikah with one person acquir- 
ing the authority to make both statements, as we will be elaborating,* God 
the Exalted, willing. The contract is also concluded with the words nikah 
(marriage), tazwij (marriage), hibah (gift), tamlik (transfer of owner- 
ship) and sadagah (free will offering). Al-Shāfi'ī (God bless him) said 
that it is not concluded except with the words nikah and tazwij, because 


‘The term nikah in its original application meant union. Thereafter, the term came 
to be applied to union in marriage. 
_ ‘The Hanafi school maintains that there is only one element for contracts, and this 
the sighah (form). Sighah or form consists of ijab (offer) and acceptance (gabūl). Offer 
and acceptance are based on consent of rida. As rida is an internal matter and subjective 
Intent is exceedingly difficult to determine and prove, Islamic law follows the page 
“ory of contracts. Thus, outward sighah is taken as evidence of subjective intent. jā 
Sastātement that issues forth from one of the parties to the contract, and gabūl is the 
"ātement of the second party in response to the ījāb. ] sde 
"To ensure certainty. The purpose is to convey the meaning that the contrac a 
already taken place in conformity with the intention of the parties. The form must be 
vs that it cannot be interpreted as a query, surprise or something aut 
n the section dealing with wakalah (agency) in nikah. 
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tamilīk* does not express the true meaning of the contract 
actual application of the word nor in its figurative meani 
is that the word tazwij expresses union, while the word ni 
ing, and there is no joining or union at all between the owner 
owned. We maintain that the word tamlīk is the cause Sea the 
enables utilisation of the subject-matter by means of exclusive ow Ip that 
(milk al-ragabah), which is established through nikah, while Pe 
one of the implications of the figurative meaning. . ON is 


The contract of nikāh is concluded by using the word bay‘ (exchange) 
This is correct? due to thè employment of the figurative meaning. It 
is, however, not concluded with the word ijārah (hire) according to the 
sound narration, because hiring is not the cause of exclusive ownershi 
that enables utilisation. It is also not concluded with the words ibahah 
(permissibility), ihlal (making lawful) and i‘arah (commodate loan), 
due to what we said, nor with the word wasiyyah (bequest), because it 
leads to ownership when reference is made to what comes after death. 

He said: The contract of nikah of Muslims is not concluded unless 
there are present two Muslim, free, major and sane male witnesses, or 
one male and two women, whether or not they possess moral probity 
or whether they have been awarded the penalty of gadhf (false accusa- 
tion of unlawful sexual intercourse). The Author (God be pleased with 
him) said: know that witnessing is a condition for the legal category of 
nikah, due to the words of the Prophet (God bless him and grant him 
peace), “There is no nikah without witnesses,” and this is proof against 
Malik (God bless him) for stipulating publicising (notification) without 
witnesses.* It is necessary to stipulate freedom for witnessing, because a 
slave does not have wilayah (legal authority for acting as a walt). It is also 
necessary to take sanity and majority into consideration, because there 
can be no wilayah without these either. It is also a must to take Islam into 
account for marriage, because an unbeliever cannot be a witness for a 


, neither in the 
ng. The reason 
kah Means join- 


That is, the use of any word that conveys the meaning of transfer of ownership OT 
tamlīk. 

He says this to indicate that there is a contrary view as well. 

7It is gharib in these words, however, there are other traditions that convey the ar 
meaning. Among these is a tradition recorded by Ibn Hibbān in his Sahih. Al-Zay!2 ty 
vol. 3, 167. 

"That is, it should be publicly proclaimed. This is based on a tradition that cone 
the meaning that nikah has to be proclaimed even if this is done by the beating of drums. 
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he attribute of being a male is not stipulated so that th 
concluded in the presence of one man and two women Red con- 
ent about this, however, and you will know about this a is 
ec of testimony (shahadah), God, the Exal em 
the 


| ted, willing. Moral 
| gala) is not stipulated so that the contract is concluded in the 
t A ESES who are fasiq (disobedient), in our view, with a 


preg (God bless him) disagreeing. He maintained that being a 
pelongs to the legal category TAONE whereas a fāsig is one who is the 
object of scorn. We maintain that a fasiq is One who possesses wilāyah, 
hus, he is one who can render testimony as well? The reason is that he 
does not deny it for another (who is marrying) as they fall in the same 
category (Muslims). Further, as he (being a fāsig) qualifies for being the 
sultāni (one who appoints—according to the Hanafi view), he is also eli- 
gible for being one who is appointed to exercise authority (like a gādī). 
Thus, he can be appointed as a witness.'” A person awarded hadd in a 
case of qadhf can possess wilayah, thus, he can be eligible for bearing tes- 
timony. What is lost for this person, due to the proscription pertaining 
to his offence, is the effect of rendering testimony (not bearing of testi- 
mony). Thus, this lost qualification does not affect the conclusion of the 
contract of nikāh as in the case of witnessing by the blind and the children 
of the contracting parties. 

He said: If a Muslim marries a Dhimmi woman with the marriage 
witnessed by two Dhimntnīs, it is valid according to Abū Hanifah and 
Abū Yūsuf (God bless them). Muhammad and Zufar (God bless them) 
said that it is not permitted. The reason is that listening (to the offer 
and acceptance statements) in nikāh amounts to witnessing, but an unbe- 
liever cannot be a witness for a Muslim. Thus, the situation is as if he has 
not heard the statements of a Muslim. The two jurists (Abū Hanifah and 
Abii Yasuf) maintain that shahadah has been stipulated in nikah for the 
purpose of proof of ownership as it pertains to a very important subject- 
matter, and it does not pertain to the obligation of mahr (dower), because 
no witnessing is really needed for the obligation of wealth. The two are 
(in reality) witness to her statement." This is distinguished from the case 
where they did not hear the statement of the groom because the contract 


Witness 


"The ; : m ; A for the 
Nekad, issue provides a basis not only for the testimony of fasiq, a also that 
= = €. 
me any ofa woman whether she can be a gādī or even a head of sta 
adi must meet all the qualifications of a witness. 
she is a Dhimmi, 
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is concluded with the statements of both; 
lated for the contract. 
He said: If a person orders a man to marry awa 


y his min 
ter and he does not marry her away in the presence of the ‘thee 
with one man besides the two” as a witness, the nikah is valid, b 
” ; 


the father will be deemed the person maintaining the contract MEER. 
unity of the session. Thus, the agent will be acting as an ARET € 


an 
one who expresses the consent. Consequently, the person who tei 
ing away the girl will remáin a witness. If the father is not present de 


contract is not valid, because the session of the contract has changed du 
to which the father cannot be deemed the mubashir. On the same et 
ing, if a father marries away his daughter who is a major in the presence 
of a single witness, then the contract is valid if the woman is present," 
but if she is absent the contract is not valid. i 


while the shahadah is stipy- 


along 


54.1 STATEMENT OF THE PROHIBITED CATEGORIES OF 
WOMEN 


He said: It is not permitted to a man to marry his mother or his grand- 
mothers, both maternal or paternal, due to the words of the Exalted, 
“Prohibited to you (for marriage) are: your mothers, daughters, sisters; 
father’s sisters, mother’s sisters; brother’s daughters, sister's daughters; 
foster-mothers who gave you suck, foster-sisters; your wives’ mothers; 
your step-daughters under your guardianship, born of your wives to 
whom you have gone in—no prohibition if you have not gone 1n;— 
(those who have been) wives of your sons proceeding from your loins; 
and two sisters in wedlock at one and the same time.”” Grandmothers 
are mothers as the mother is literally the origin or because their prohibi- 
tion has been established on the basis of ijma‘ (consensus). 

He said: And he is not to marry his daughter, due to what we have 
recited," nor the daughters of his children howsoever low, on the basis 
of ijma‘, He is not to marry his sister nor the daughters of his sister nor 


42Parties to the contract. 

Father and agent, : ‘ i 

'4She will be undertaking the contract herself, while the father will be considered 
witness, 

"Our'ān 4:23 

“That is the verse above. 
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rnal aunt or his maternal aunt. The reason is 


+. nate ? ; i i 

tk mentioned in this verse. Included in this are the Paternal aunts of 
prāt categories (father's paternal aunt and mother’s paternal ni 
J 


nd 50 on), maternal aunts of different categories, daughters of sisters 
f different categories and daughters of brothers of different categories 
i hat is, daughters of half and step brothers and so on), because the term 
iş construed in 4 general way. 


He said: He is not to marry the mother of his wife whether or not 
he has consummated marriage with her daughter, dueto the words of 
ia Exalted, ” And mothers of your wives ,” and in this there is no restric- 
tion of consummation. He is not to marry the daughter of his wife with 
whom he has consummated marriage, due to the restriction of consum- 
mation established by the text, irrespective of this daughter being under 
his guardianship or that of another. The reason is that guardianship is 
mentioned as a matter of practice'* and not as a condition. It is for this 
purpose that the negation of consummation has been deemed sufficient 
for permissibility. 

He said: He is not to marry his father’s wife or the wives of his grand- 
fathers, due to the words of the the Exalted, “And marry not women 
whom your fathers married.”? He is not to marry the wives of his sons, 
due to the words of the Exalted, “Wives of your sons proceeding from 
your loins." The word aslāb is mentioned to exclude tabannī and not 
for permitting the wife of a foster son. 


that their prohibi- 


He is not to marry his foster mother nor his foster sister, due to 
the words of the Exalted, “Their mothers who have suckled them... ”** 
and also due to the words of the Prophet (God bless him and grant him 


peace), “Prohibited on the basis of rada‘ are those who are prohibited on 
the basis of lineage.” 


"Qur'an 4:23 


id ; z 
Siia is, as a normal practice, the daughter is usually the ward of the mother’s hus- 


„ur “An 4:22 
Qur'an 4123 
(Qur'an 4123 = 
and nē adition is reported from Ibn ‘Abbas (God be pleased with both) by Kim 
con ari It is also reported from 'Ā'ishah (God be pleased with her) by all the 
Ptlations, except by Ibn Mājah. Al-Zayla'ī, vol, 3, 168. 
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He is not to combine two sisters through nikah nor thro 

ful ownership permitting intercourse,*} due to the w ugh law. 
3 e word. 

“And that i » $ of the Exalted 

you take two sisters... ,™ and the words of the Pro het (God 

bless him and grant him peace), “One who believes in God an Aši 

day should not gather his water in the wombs of two sisters” © last 

If he weds the sister of a slave girl of his and with whom he h 
sexual intercourse, the nikah is valid, because of the issuance of nies iss 
and acceptance by eligible parties for a subject matter that is lawful Wi ei 
the nikāh is valid he is not to have intercourse with the slave irl e N 
though he has not yet had sexual intercourse with the sister he Ek 
because the sister’s marriage stands consummated legally and he is not 
to have sexual intercourse with her until he deems the slave woman pro- 
hibited for himself in one form or another.” It is after this that he can 
have intercourse with the woman he married as there is now an absence of 
intercourse in a combined state. He can have intercourse with the woman 
he married if he has not had intercourse with the slave girl he owns due 
toa lack of combination through intercourse, because the woman owned 
as a slave has not been subjected to intercourse legally, 

If he marries two sisters through separate contracts” and does not 
know which one of them he married first he is to be separated from both, 
because the nikāh of one of them is valid with a certainty. There is no basis 
for identifying one due to the lack of priority nor for the execution of the 
contracts with lack of knowledge, as there would be no benefit in this or 
there would be harm. Thus, what comes to be ascertained is separation. 
Each one of them gets one half of the mahr, because it was due to the first 
of the two, but the priority is not known due to a lack of information, 
thus, it is paid (equally) to both. It is said that each one of them should 
file a claim that she was the first or both should negotiate a settlement, 


because it is not known which one is entitled to it. 


In other words, this is not permitted even in the case of two slave girls. 


24Qur’an 4:23 

This tradition is gharib, but there are other t s 
of these are recorded by al-Bukhārī and Muslim. Al-Zayla"ī, vi 

26That is, consummation has now become legally permissible, 


acts as a legal barrier. 

By sale, manumission, and so on. 

*8Had it been through a single contract, the contract would have been gr 
of them would be entitled to mahr. In this case, the second contract 15 


cannot identify the first contract. 


raditions that support the rule. Some 


vol. 3, 168, 


and permission itself 


n void and none 
d, but he 
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to combine in a marriage a woman with her a 

her maternal aunt or her brother's daughter or her sates daphne 
he words of the Prophet (God bless him and grant him peace). 

n is not to be married along with her paternal aunt or with rs 

unt or her brother’s daughter or her sister’s daughter.” The 

well known”? and an addition over the rule in the Qur'an k 

established through such a tradition. 

He is not to combine in marriage two women such that if one of them 

was a man he would not be permitted to marry the other. The reason is 
that combining the two leads to the rupturing of relations (gatī'at al- 
rahim), Even when the prohibition between them arises due to fosterage 
(radā') itis prohibited on the basis of what we have related? 
‘There is no harm if he combines in marriage a woman and the 
daughter of her earlier husband from a prior marriage, because there 
is no close relationship between them nor a relationship arising from 
fosterage. Zufar (God bless him) said that it is not permitted, because 
the daughter of her husband if she was considered a male, would not be 
allowed to marry the wife of his father. We would say: The wife of the 
father, if she were deemed a male, would be allowed to marry this daugh- 
ter. The condition is that this should prove true from both sides. 

He said: If a person commits zinā (unlawful sexual intercourse) with 
a woman, her mother and daughter become prohibited for him. Al- 
Shāfi'ī (God bless him) said that zinā does not lead to the prohibition 
of marital relations, because these are a blessing and cannot be driven 
away by the prohibition. Our reasoning is that intercourse is the cause 
for making them two parts of a whole through the child so that it is 
attributed to each one of them in its entirety. Thus, her ascendants and 
descendants come to occupy the same position (of prohibition) as his 
ascendants and descendants, and vice versa. Utilising one’s own part is 
Prohibited except in cases of necessity and that pertains to the woman 
subjected to intercourse. Intercourse is prohibited insofar as it is zina and 
not for reproduction of offspring.” 


He is not 


due tot 
«A woma 
maternal 2 
adition is 


T eee R m 
It is recorded by Muslim, Abū Dawad, al-Tirmidhī and al-Nasā'ī from Abū 


Hurayrah (God be pleased with him). Al-Zayla'ī, vol. 3, 169. 
This 'S, of the mash'hūr category, in the opinion of the A 
Prohibjte, 5 the tradition stating that prohibited on the basis o 
ited on the basis of lineage. rat 
* text followed for this rule is the one appearing in al-"Aynīs ai-Binayan. 


uthor. 
f radā” are those who are 
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A person whom a woman touches with desire, for him the wom inf 
mother and daughter become prohibited. Al-Shāfiī (God bless him) said 
that they are not prohibited. The same disagreement applies where he 
touches the woman with desire, and where he looks at her vagina with 
desire and she looks at his penis with desire. He argues that touching and 
looking are not within the meaning of penetration. It is for the same rea- 
son that these two acts do not invalidate fasting and the ihram nor do they 
give rise to the obligation of bathing. Thus, they are not to be linked with 
penetration. Our reasoning is that touching and looking (in this context) 
are the causes leading to intercourse. Accordingly, they are assigned the 
rule of penetration by way of precaution.” Thereafter, by touching with 
desire we mean one that leads to erection or an increase in size (when 
there was prior erection), and this is the correct view. “Looking” that is 
given consideration is at the internal opening of the vagina and this is 
not realised until she is reclining. If he touches her and ejaculates, it js 
said that it leads to prohibition. The correct view, however, is that it does 
not lead to prohibition, because by ejaculation it becomes obvious that 
intercourse was not intended. This also applies to having sexual inter- 
course with a woman through the rectum. 

When a man divorces his wife through an irrevocable divorce or 
through a revocable divorce, it is not permitted to marry her sister until 
her waiting period (‘iddah) is over. Al-Shāfi ī (God bless him) said that 
if the ‘iddah follows an irrevocable divorce or one pronounced thrice, 
marriage is permitted due to the complete termination of the nikah act- 
ing upon the terminating factor (final divorce). Accordingly, if he has 
sexual intercourse with her with the knowledge of the prohibition, the 
hadd penalty becomes obligatory. We maintain that the first nikah sub- 
sists (even in this case) due to the continuity of the rules of maintenance, 
prohibition of going out, and awaiting the birth of a child (or vacation of 
the womb). The operation of the terminating divorce is delayed for which 
reason the restrictions apply. Hadd does not become obligatory accor d- 
ing to the indication in the Book of Divorce, but it does become obligatory 


This is the basis of the rule. In our view, this rule can operate diyanatan and not 
gadā'an. 

That is, the restriction of going out. The text in Badr al-Din al-! ynī s commentary 
is somewhat different here. The text there says “the restrictions apply if he has =e 
course with the woman undergoing ‘iddah,” He interprets the restrictions then to mea 
“the taking of another spouse,” We feel that the text in al-‘Ayni is correct. 
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ding to the statement in the Book of Hudūd, becau 
accor "that the ownership of the subject-matter whi 
the la thus, zinā is affirmed. This ownership is not 


«. is lost, ; 
x S ai er as we have stated. Thus, he will be combini 
oft 


in marriage- lā) is not to marry his sl i ; 
A master (MAWIA) Is y mis slave girl nor is a woman to 


„rry her slave (‘abd). The reason is that nikah has been perscribed to 
ae rise to fruits shared between the two parties to the contract and bein 
owned negates being an owner and prevents the joint sharing of the fruits 
of nikah. ; 

It is permitted to marry (more than one) Kitabi woman, due to 
the words of the Exalted, “The muhsanat from among those given the 
Book” that is, chaste women. There is no distinction between a free 
Kitabi woman and one that is a slave, as we will explain later, God will- 


se the reason in 
ch would permit 
lost on the basis 
ng the two sisters 


ng. 

a It is not permitted to marry a Magian woman, due to the words of 
the Prophet (God bless him and grant him peace), “Deal with them in 
the manner you deal with the People of the Book, but without marrying 
their women or eating of their slaughtered animals,” nor idol worship- 
ping women, due to the words of the Exalted, “Do not marry polytheist 
women until they believe.” 

It is permitted to marry Sabian women if they follow the religion of 
a Prophet and acknowledge a Book, because they are from among the 
People of the Book.** If, however, they worship the stars and have no 
(revealed) Book, it is not permitted to marry them, because (in this case) 
they are polytheists. The disagreement transmitted on this issue is to be 
assigned to the confusion about their beliefs. Each jurist has responded 
accordingly to what he has heard. It is also on the basis of this rule that 
their slaughtered animals are lawful. 

He said: It is permitted to a man and a woman in the state of ihrām to 
wed while in the state of ihram. Al-Shāfi'ī (God bless him) said that it is 
kd Permitted. It is this disagreement that governs the case of a wali in the 

ate of ihrām giving away his ward in marriage. He relies on the saying 


2 Qur'an 5:5 
Ka is sharib in this vers 
wut ân 2:221 | 
The hat ‘re supposed to be a group that emerged from the Christians and the Jews- 
°F imposes the condition of following a Book. 


ion. Āl-Zaylaī, vol. 3, 170. 
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of the Prophet (God bless him and grant him peace), “The ; 

not to wed nor is he to give away another in marriage” W, muhrini iş 
report that the Prophet (God bless him and irant lv us rely on the 
Maymūnah (God be pleased with her) when he was in a me ak a 
What al-Shāfi'ī (God bless him) has related is interpreted to dy ihrūm w% 
intercourse, “an sexual 


It is permitted to marry a slave girl wheth i ; 
Kitabi. Al-Shāfi'ī (God bless him) at: that it is ite ora 
man to marry a Kitabi slave. The reason is that nikah with div a ae 
permitted on the basis of necessity, in his view, insofar as it anon Sis 
presenting a part of himself to a slave (the child will be a slave), Barthes 
the necessity is removed by marrying a Muslim slave girl. It is for this 
reason that he deemed the ability to marry a freewoman a prevention 
from marrying the slave. In our view, the permissibility is unrestricted 
due to the unrestricted nature of the requiring text.” In this nikah there 
is a prevention from acquiring a part (child) that is free not passing it off 
into slavery. Further, he has the right not to produce an issue (by way of 
‘azl) and he also has the right not to acquire the attribute of slavery (by 
avoiding marriage). 

He is not to marry a slave girl when he already has a wife who is a 
freewoman, due to the words of the Prophet (God bless him and grant 
him peace), “A slave woman is not to be married over a freewoman.”* 
In its unrestricted sense it is proof against al-Shāfi'ī (God bless him), in 
permitting this to the male slave, and also against Malik (God bless him); 
in permitting this with the consent of the freewoman, The reason is that 
slavery has an affect on the distribution of blessings by making them half, 
as we will establish in the Book of Talāg, God willing, and the permissi- 
bility of the subject-matter in the state of being single will be established 


and not in the state of being married, 
It is permitted to marry a freewoman when there is an existing oA 
wife, due to the words of the Prophet (God bless him and grant M 


—— eee es har Al-Zaylai, 
"It has been recorded by all the sound compilations except al-Bukhārī. Al-Zay! 


vol. 3, 170. nic ki their Bok: Al-Zayla's, vol. 3,171. 


1+ has been recorded by all the six Ima 
“Which is chapter 4, verse 3. 
*See next tradition- 


dv. 
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_ “A freewoman can be married when there 15 aps 
cach a it is lawful to marry her under all TAANS “The 
reat itting of benefits in her case. Or there 1s 
ri i he marries taav girl, while there is a freewoman as a wife who 
., undergoing her iddah after an irrevocable divorce or a divorce pro. 
ai ced thrice, it is mot valid according to Abū Hanīfah (God ties, 
tiri. It is permitted according to the two jurists, The reason is that this is 
not marriages while the freewoman is his wife, and that is the Prohibiting 
factor. Thus, if he were to take an oath that he will not marry while being 
married to her he would not be violating this oath (with this marriage). 
According to Abū Hanifah (God bless him) the nikah of the freewoman 
still subsists due to the continuance of some of the ahkam, therefore, the 
prohibition is to be maintained as a precaution, as distinguished from the 
oath, because the purpose there is that no one other than her will be part 
of her share. 

A freeman has the right to marry four freewomen and slave girls, 
but he is not to marry more than this number, due to the words of the 
Exalted, “If you fear that you shall not be able to deal justly with the 
orphans, marry women of your choice, two or three or four; but if you 
fear that you shall not be able to deal justly (with them), then only one, 
or (a captive) that your right hands possess, that will be more suitable, 
to prevent you from doing injustice." The occurence of a number in a 
text prevents an increase over it. Al-Shāfi'ī (God bless him) said that he ts 
not to marry more than one slave girl, because this is due to necessity, in 
his view. The proof against him is the verse we recited, because a married 
oti girl is included in the meaning of the word nisā”, as in the case of 
zihār (vow of continence), 

Aslave is not permitted to marry more than two women. Malik ( God 
bless him) said that it is permitted, because in the case of nikāk be is like 
a freeman, in his view, so much so that he possesses this right without the 
Permission of his master, In our view, things are halved due to pets 
gi 


we the slave marries two, while the freeman may marry four to 
Xpression to the higher status of freedom. s Š 
] Fa freeman divorces one of the four wives through S solārā 
€ divorce, it is not permitted to him to take a fourth wife umess 
meee IM cot ene with a da'i 
This has preceded in the previous tradition reported by al-Dār'gutn with 4 


ain, It; |. 
i i 43 also reported as a mursal. Al-Zayla'ī, vol, 3. 175. 
ur àn 4:3 
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divorced wife completes her “iddah. Al-Shāfiī (God bless him) di 
agrees with this. The case is parallel to that of the nikāh of Nae 
during the ‘iddah of the other." PESA PRE iste 
He said: If he marrjes a woman who is pregnant on account of zing 47 
the nikah is valid, however, he is not to have sexual intercourse wi oe. 
till she delivers her burden. This is the view according to Abū metus 
and Muhammad (God bless them). Abū Yūsuf (God bless him) sa vee 
the nikah is fāsid (vitiated). If the pregnancy is ehtugi ae that 
(like a woman in her ‘iddah), the nikah is valid by consensus (ima, 
According to Abū Yūsuf (God bless him), the prohibition is essentially for 
the sanctity of the foetus, and this pregnancy is protected for there is no 
offence connected to it, therefore, it is not permitted to abort it.” The two 
jurists argue that the pregnant woman can be lawfully wed on the basis 
of the text, and intercourse is prohibited so that his water should not 
irrigate what another person has sown. Prohibition in the case of a law- 
ful pregnancy is because of the right of the father, but such a protection 
is not available to one who has commited zind. If he marries a pregnant 
woman from among the prisoners of war, the nikah is fasid, because she 
has a lawful pregnancy.*” If he gives his slave girl, who bears his child 
(umm walad), in marriage to another, the nikah is void. The reason is 
that her pregnancy is associated with the master so that the child’s pater- 
nity is established for the master without filing a claim (da'wah) for it. If 
the nikah were deemed valid, it would amount to mingling two claims of 
causing the pregnancy. The claim of the master about causing the preg- 
nancy is not strong, however, so that the child’s paternity can be denied 
by mere denial without going through with the li'ān procedure. Thus, it 
is not to be considered until the child is associated with him. 
He said: If a person has intercourse with his slave girl and then gives 
the nikah is valid. The reason is that she is not 
he deliversa child, the pater- 
he master) without filing a 


her away in marriage, 
linked to her master through a pregnancy. If s 
nity of this child cannot be established (for t 


4511 other words, this operates like an ‘iddah tor the man as well. 

This has been discussed above. 

47 That is, one whose pregnancy cannot be attributed to anyone. 

4ŠThat is, by treatment or other mieti pana 

all „all others are lawful.” Qur'an 4:24. eae 

Miao faa š ete in enemy territory among the unbelievers 1s recognised 
The presumption is that the unbelievers do get married. 
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wah). It is, however, his duty to verify the vac 
her marriage) for the protection of his lineage. 
(before ikāh has been deemed valid 

when the nikaf has : » the husband should have 

puseorse with her prior to the time of verifying the vacation of he 

according to Abū Hanifah and Abū Yūsuf (God bless them) 
Muha mmad (God bless him) said that he would prefer that he abstain 
from sex till the vacation of her womb is established, because it would 
amount to intermingling his lineage with that of the master just like he 
would in the case of buying the slave, The two jurists maintain that the 
riling of validity of the nikāk is a (legal) sign of the vacation of the womb, 
thus, the husband is not to be asked to verify it either by way of recom- 
mendation OT obligation. This is distinguished from purchase, because 
sex outside of nikah is permitted in such a case. 

Likewise, knowing that a woman indulges in zinā, if he marries her, 
it is permitted to him to have intercourse with her without verifying the 
vacation of her womb, according to the two jurists. Muhammad (God 
bless him) said that he would not like him to do so until he has carried 
out the verification. The idea is the same as we have stated, 

He said: A nikah of mut‘ah is void. This is the nikah where he says 
to a woman that he would like to utilise her for a certain period and for 
a certain sum. Malik (God bless him) said that it is valid, because it was 
permitted and remains so till an abrogating evidence becomes evident." 
We maintain that the abrogation is established through the consensus 
(ijma‘) of the Companions (God be pleased with them), and Ibn ‘Abbas 
(God be pleased with both) changed his opinion to conform with theirs, 
thus, ijma‘ was established. 

A temporary nikah is void, like one marrying a woman with two wit- 
nesses witnessing that the marriage is for (say) ten days. Zufar (God bless 
him) said that it is valid and binding (perpetually), because a contract 
of marriage cannot become void due to fāsid (vitiating) stipulations. We 
Maintain that he has created the meaning of mut'ah here, and it is the 


Jam (da i ation of her womb 


n ong 
Most commentators maintain that attributing this view to Imam Malik (God bless 
ion that permuts 


him 40 « 
Ste pase The books of the Mālikīs do not contain a narrati eee 
hot pe "ln fact, it is stated in al-Mudawwanah that nikah for a period, long or bs net 
that hop In al-Muwatta', Malik (God bless him) has related a oe rā r 
a ba Tophet (God bless him and grant him peace) prohibited mut'ah on the ( fin 
ss, Itis considered to be Imam Malik’s practice that when he relates a tradition 
Pts it and acts upon it. 
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content that is considered in contracts. There is no difference wheth, 
the duration is lengthy or is short because limiting the contract with as 
gives rise to the meaning of mut'ah, and that is found in this case. i 
If a man marries two women through a single contract when one 
woman is such that her nikah with him is not permitted, then the nikah 
of the (other) woman with whom marriage is permissible is valid, while 
nikah with the first is void, The reason is that the attribute that renders 
the contract void is found in one of them. This is distinguished from the 
case where he buys a freeman and a slave (through a single contract) 
because a sale is rendered void due to vitiating conditions, and the accep- 
tance of a freeman in the purchase is a condition here, Thereafter, the 
entire amount named belongs to the woman whose nikah is valid, accord- 
ing to Abū Hanifah (God bless him). The two jurists maintain that itis to 


be divided between them on the basis of reasonable mahr for each. This 
issue is from the Kitab al-Asl. 


If a woman brings a claim against the man that he married her and 
brings evidence to the effect, with the qadi declaring her his wife, when 
this man did not actually marry this woman, then the woman is at lib- 
erty to stay with this man and is also at liberty to permit him to have sex- 
ual intercourse with her.* This is the position according to Abū Hanifah 
(God bless him), and it is also the first opinion of Abū Yūsuf (God bless 
him), while in a later opinion, which is also the view of Muhammad (God 
bless him), she is not to let him have intercourse with her. The latter 
view is also held by al-Shāfi ī (God bless him). The reason is that the 
qādī has made an error in admitting evidence, because the witnesses have 
committed perjury. The situation is as if they turned out to be slaves or 
unbelievers (whose evidence is not admitted against a Muslim). Accord- 
ing to Aba Hanifah (God bless him), the witnesses appear truthful to the 
gādī, and such evidence is deemed sufficient proof due to the difficulty 
of discovering the reality about their truthfulness. This is different from 
being a slave or an unbeliever, because the discovering of truth in this 
case is possible. If he based his judgement on such testimony and it is 
possible to implement it morally as well as by the declaration of nikāh, it 
is implemented to avoid further dispute. This is different from absolute 
claims (that are not supported by evidence for the basis of acquisition), 


KS Atom t 
“This issue explains a clash between what is to be done morally (diyanatan) and whi 
is the impact of a judgement (gadā'an) even if it is based upon false evidence. 
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Chapter 55 


Awliya’ (Guardians) and People of Equal Status 


The nikah of a sane and major freewoman stands concluded, when it is 
with her consent, even if the wali (guardian with legal authority granted 
by the shari‘ah) did not undertake this contract. This is so according to 
Abū Hanifah and Abū Yūsuf (God bless them) recorded as the Zahir al- 
Riwayah, It is narrated from Abū Yūsuf (God bless him) that it is not 
concluded, while according to Muhammad (God bless him), it is con- 
cluded but is suspended (mawgūf, subject to ratification by the wali), 
Malik and al-Shāfiī (God bless them) said that nikah is not concluded 
at all through a statement of women, because a nikah is intended to 
meet certain objectives and delegating such authority to them upsets 
these objectives. Muhammad (God bless him) said that such upsetting 
of objectives is remedied after ratification of the contract by the rsd ee 
asis for permissibility (according to the Zahir al-Riwayah) 1 he = 
has undertaken an act that pertains to something that 1s purely cand in 
“nal right, and she possesses the legal capacity to do so being gt dertāke 
Possession of discretion, It is for the same reason that ane tā sānā. The 
Tansactigns in wealth and possesses the right to iris ancil 
= S asked to undertake her marriage 50 Kā riti al. Riwayah, there 
‘cn, ng immodest. Thereafter, according to the 4 tatus to her and one 
no difference between a husband who is ge a hen the husband is 
is not, however, the wali has the right to object ak and Abi Yūsusf 

Sf equal in Status. It is also reported from E NE status it is not për- 
Mitt - them) that in the case of a husband 0 husband and wife) that 

ed, €cause there are many matters (between 
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cannot be resolved by resort to the law.’ It is reported that Mu 
(God bless hirn) withdrew his opinion and upheld the one fo 
the two jurists. 


It is not permitted to the wali to force a virgin, who is a major, t 
marry. Al-Shafi'l (God bless him) disagrees. He decides the issue on fe 
analogy of a minor girl. The reason is that the minor is unaware of the 
complexities of nikah due to the lack of experience. It is also for this rea- 
son that her father takes possession of the dower (sadāg; mahr) without 
her asking him to do so. We maintain that she is a freewoman addressed 
directly by the communication from the Lawgiver, therefore, no one has 
authority over her to compel her. The authority over the minor is due to 
the lack of maturity of thought, which becomes complete upon bulūgk 
(attaining her puberty) on the evidence that the communication from 
the Lawgiver (the khitab) becomes directed towards her. She is, therefore, 
just like a young man, and her capicty for being free with respect to mar- 
riage is just like her freedom to undertake transactions in her wealth. The 
father takes possession of her sadaq on the basis of her implied consent 
for he cannot do so if she forbids it.* 


He said: If the wali seeks her permission? and she remains silent or 
laughs, then, that is taken to be her permission, due to the words of 
the Prophet (God bless him and grant him peace), “The permission of 
the virgin is to be attained about her marriage. If she remains silent she 
has consented.”* The reason is that the inclination to give her consent 1s 
greater, because she is shy about expressing her willingness, but that is not 
so in the case of denial. Laughter has a greater implication about consent 
than silence as distinguished from the situation where she cries, as that 1 
an indication of annoyance and disapproval. It is said that if she laughs 
in a sarcastic manner at what she hears, then, this is not to be taken as 


hammad 
llowed by 


se matters are those where 


a Wsda TAGS ae See fth 
That is, these matters are not justiciable. Many o “7 sor dah thrig dépen ds 


women claim mistreatment at the hands of men. The reme 
upon education and cultural practices prevalent in societies. 

*This is an outstanding passage by the Author and highlights the pos 
Hanafi school, 

3That is, of a girl who has attained puberty. 

‘Traditions conveying this meaning have been recorded by 
lations except al-Bukhari. Though this tradition is gharib in thes 
conveying the same meaning has been recorded from Abū Hurayr 
with him) by all the six Imāms. Al-Zayla'ī, vol. 3, 194. 
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sent, b ut if she cries without making a sound, it does not amount to 
cole’ 
jet If this is done by a person other than the wali, that is, some 

He 5 Gael the wali seeks her permission, or someone else baits 
one a removed level (like a brother instead of the father), consent 
her WA AA unless she expresses this in words. Silence in this case is due 
js not 8! e need of discussing the matter for which reason it is not taken 
to the H t. When it is taken as such, it is possible. Deeming such consent 
as gare ont is only due to need, and there is no such need in the case 
to be Kā other than the awliya’. This is to be distinguished from the case 
of pe person seeking permission is a messenger of the wali for he 
a in his place. The seeking of permission deemed valid is one where 
a husband to be is named ina manner in which he can be identified, so 
that her desire to marry him can be distinguished from her desire not to 
ma him. 

ie stating of the mahr is not stipulated, and this is the correct view, 
because the nikāh is valid without it. 

If he marries her away and the news reaches her, but she remains 
silent, then, the legal position is as we have stated. The reason is that the 
implication to be understood in the case of silence does not differ. There- 
after, the report, if it is by an unauthorised person, the stipulation of 
number* and moral probity is required according to Abū Hanīfah (God 
bless him) with the two jurists disagreeing. If it is brought by an autho- 
rised messenger, the requirements are not stipulated by consensus, and 
there are precedents for this.” 

_ Ifa deflowered woman's permission is sought, her consent is to be 
Ga oe an express statement, due to the words of the Prophet 
as ērā : ee grant him peace), The deflowered rīti is to a 
rītā tike kroka is that speaking out is not deemed a defect a 
sequently, th an there is less shyness in her due to her experience. Con- 

» there is nothing to prevent an express statement in her case. If 


Sirs 
Neither the wali nor 
oats number of 
S 1$, there a 


his messenger, 
persons—two, ; 
Ples (God re precedents for this disagreement between Abū Hanifah a sā 
ie remoy g Od bless them) with respect to the reports of the fudūlī. Among 
"is Bāra agent, the termination of partnership and šo on. , p 
ù Hy in this version, but the meaning has preceded in previous Karti 
rayrah (God be pleased with him). Al-Zayla‘t, vol. 3, 195- 
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her virginity has been lost due to jumping, menstruation, a wound 

; : Sajā 3 or 
due to increase in age, then, the rule for virgins applies to her, beca 
she is a virgin in reality. The physical contact that she will have will be šā 
first contact. It is from this that the words bākūrah (first blossom) we 
bukrah (early morning) are derived. The reason is that she is shy due to 
lack of experience. 

If it is lost due to zinā, that is, her virginity, then she takes the same 
rule according to Abū Hanifah (God bless him). Abū Yasuf, Muhammad 
and al-Shāfi'ī (God bless them) said that her silence is not sufficient, 
because she is deflowered in reality and this will be a recurrence of the 
physical contact. It is from this meaning that the words mathwabah (spir- 
itual reward), mathabah (place of repeated return) and tathwib (repeated 
prayer) are derived. According to Abū Hanifah (God bless him), the peo- 
ple know her as a virgin and they will find fault with her for speaking out, 
therefore, it is to be avoided, Accordingly, her silence is sufficient so that 
her interests are not lost. This is distinguished from cases where she has 
had intercourse due to shubhah (mistake) or a vitiated nikāh. The reason 
is that the law has publicised it so that the ahkam can apply to her. As for 
zinā, it is recommended that it be concealed.’ If, however, her affair has 
become public, her silence will not be deemed sufficient. 

If the husband says to her, “The report of nikah reached you and 
you remained silent,” and she replies, “I rejected the nikāh” then her 
statement will be given legal precedence (accepted by the judge), Zufar 
(God bless him) said that his statement will be accepted, because silence 
is the primary response and express rejection is accidental. Thus, it 1$ 
like the case where a khiyar al-shart has been stipulated for a party to 
sale and he claims rejection after the stipulated period is over, We e 
that he is claiming a binding contract (of marriage) and the ownership Q 
the benefits, while the woman is denying this. Thus, she is denying likea 
custodian when he claims the return of the deposit, as distinguished pe 
the case of khiyar as in that the binding nature of the contract has becom 
obvious with the passage of the duration. 

If the husband adduces evidence about her sile 
lished. The reason is that he has established his claim with p 
does not possess evidence, then, no oath will be administere 


nce the nikāk is estab- 
roof, If he 
d to hen 
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ng to Abū Hanīfah (God bless him), This į 
tains tO oaths taken in six things, and it will be co 
of Da'wah, Gamen já b 
he nikah ofa minor boy or a minor girl is permitted į 

Bhi by the wali irrespective of the girl bēšs a Pde deck on 
The wali here belongs to the ‘asabah.” Malik (God bless him) disapr 
with us with respect to the wali other than the father and the sande 
ther, and he also disagrees about the deflowered minor girl. Accordin $ 
Malik (God bless him), wilayah (authority) over a free woman dened 
upon the need for it, and there is no need here due to the absence of desire 
for sex, except that the wilayah of the father has been established on the 
basis of the text and against analogy (therefore it is affirmed). The grand- 
father does not fall in this category and is not to be linked with the father. 
We would say that it is actually in complete conformity with analogy 
because nikah involves the securing of interests and these are not usually 
secured completely except between those of equal status, Equality of sta- 
tus, however, cannot be found at all times, therefore, we have affirmed 
wilayah in the state of minority in order to avoid equality of status. The 
basis for al-Shafi'l’s opinion is that investigation (of these matters) can- 
not be completed through delegation to persons other than the father 
and the grandfather due to the lack of affection in the distant relation- 
ship of such other persons. It is for this reason that such other person is 
bis «asās undertake transactions in the wealth ofthe minor, even 
dew i i an over wealth is less important, therefore, it is better to 
icin hae ER Bias over the person, which is more important. We main- 
fe, nā Ķ ationship leads to proper investigation as in the case of 
ered by us th the grandfather. The deficiency that remains has been cov- 
tamil rough the denial of binding wilāyah," as distinguished from 
eré casey ķi wealth, because these are undertaken repeatedly and an 
cial for vāli iš therefore, only binding wilayah will be benefi- 
Wot established rs the case of parties to the contract, binding wilayah is 

p ue to deficient affection. << $ 
teasoning ie i the second issue, his (al-ShāfiTs) opinions based on A 

Oss of virginity becomes a cause of forming an informe 


Opinion 
due to the gaining of experience, therefore, we have rested the 
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rule on experience for ease. We rely on what we stated with respect t 
the realisation of need and the availability of affection, Further, there fs 
no experience that can give rise to an informed opinion without accom- 
panying sexual desire, accordingly the rule will revolye around minori 
Thereafter, what supports our reasoning is the preceding saying of the 
Prophet (God bless him and grant him peace), “Nikah is delegated to the 
‘asabat,"* which gives no detail. The order in the case of 'asabāt (male 
relatives on the father’s side) with respect to nikah is the same as that of 
residuaries in inheritance with the more distant being excluded by the 
nearer. 


He said: If they are married away by the father or the grandfather, 
that is, the minor boy and the minor girl, they have no option, after 
they attain puberty. The reason is that these two (relatives) possess an 
informed opinion and abundant affection, therefore, the contract will 
become binding if it is concluded by them. It is just as if it was concluded 
with their consent after they had attained puberty. 


If they are married away by someone other than the father and the 
grandfather, then, each one of them will have the option upon attaining 
puberty;” if they like they can maintain the contract and if they like they 
can revoke it. This is the view according to Aba Hanifah and Muhammad 
(God bless them), Abu Yusuf (God bless him) said that they have no 
option on the analogy of the father and the grandfather. The two jurists 
argue that the relationship of the brother is deficient and the deficiency = 
felt due to the lack of affection that may lead to a disturbance in the Cage 
tives of the contract, however, recovery is possible through the ete 
discretion.'* The unrestricted application of the reasoning Rata 
other than the father and grandfather applies to the mother as pā nae 
ģādī which is a sound narration, due to the lack of an informed OP 
in one of them and the deficiency of affection in the other. 


a m = „This tradi: 
“The text in al-Zayla' is missing for this tradition. Al-Zaylatī, vol. 3, 195 


tion has been quoted by Imam al-Sarakhsi (God bless him). It has no 


jmous 
any of the sound compilations. The Imams of the four schools of law aien (God 
accepted this tradition. It is, however, reported as mawgūf and ma 
be pleased with him). See al-‘Ayni, vol. 5, 93. 
That is, khiyār al-bulagh. (rushd) 5 


iscretion 
4 Idrak, the same thing as bulūgh, according to some, howevēt, discre 
an additional condition for purposes of wealth at least. 
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He said: A sees KE Pig s ii tip. in this case, It js distinguished 

om the option © manumission. In this case revocātion is for repelli 
injury that is not apparent (is concealed ),and the injury is the pignen 
K: disaffection (among the spouses). It is for this reason that the ptione 

iven to the male as well as the female. As the exercise of this option will 

‘adi the other spouse, there i ee l 

be binding upon ner spouse, there ls a need for a judicial decree, 
The option of manumission is for repelling manifest injury, which is the 
continuance of ownership over her. It is for this reason that the option has 
been granted to the female alone. It is the repelling of manifest injury, and 
repelling such an injury does not require a judicial decision, 

Thereafter, if the minor girl attains puberty, and she has come to 
know about the nikah, but she remains silent, it will be treated as con- 
sent. If she has not come to know about the nikah, she has the option 
until she does and then falls silent. It is the knowledge of nikah itself 
that is stipulated, because she is unable to act without such knowledge, 
As the wali alone possesses this knowledge, she possesses the excuse of 
ignorance. Knowledge about the option is not stipulated, because she is 
free to gain knowledge of the ahkām of the sharī'ah. As the dar is the dar 
of knowledge, ignorance does not amount to an excuse. This is distin- 
guished from the case of a slave girl set free, because the slave girl had no 
freedom to gain the knowledge of the ahkām," therefore, she possesses 
the excuse of ignorance about the availability of an option. 

Thereafter, the option available to a virgin is annulled by her silence, 
but the option available to a boy is not annulled, unless he says, “I con- 
i or he does something that conveys the meaning of consent, the 
thie applies to a girl as well if her husband has had intercourse 
ation "Prior to her puberty. These situations are analogous to the situ- 

at the time of the conclusion of the nikah contract. 
ga a fe of puberty for the virgin girl does not extend up va as 
sion in hence but it is not annulled by moving away from the ‘3 
case of the deflowered girl and a boy. The reason is that this 
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t Sienā 1 no excuse even in a layman, is a basic rule in secular law as cme Here 
“This ig 1 cation of the dar emerges: dar of knowledge and dar of winner to 
freedom vety interesting passage. Liability for knowing the law Ma ds 
detailed + Who is not free can use the lack of freedom as a defence. "dāki the 
n and analysis that is not possible here. Those pa to be interest- 
Mg, Special MiNOrities in non-Muslim countries may find this passage”? 
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option is not established through an act of the spouse, but is due toa sif- 
picion of disaffection between the spouses, thus, it is annulled through 
consent, however, the consent of a virgin girl is her silence. This js i 
tinguished from the option of manumission, because this is established 
through the act of the master; namely, manumission. Accordingly, the 
session is taken into account for it, as is the case with the woman granted 


the choice (of divorce). 


Thereafter, separation resulting from the exercise of the option of 
puberty is not divorce, because the option can be exercised by the female 
as well when the right of talaq has not been granted to her. Likewise, 
due ‘to the exercise of the option of manumission, on the basis of our 
explanation. This is different from the case of the woman granted the 
choice of repudiating marriage, as in that case it is the husband who has 
made her own this right, and it is he who owns the right of divorce. 


If either one of them dies prior to puberty, the other inherits from 
him or her. Likewise, if one dies after puberty, but prior to separation, 
because the contract in its essence is valid and ownership is established 
through it, but it has come to an end with death. This is distinguished 
from the act of an unauthorised agent (fudili) (conveying the informa- 
tion), when one of the spouses dies prior to ratification as in such a case 
the contract is suspended (becomes mawguf), but in the present case it 
stands executed and the rights are established through such contract. 


He said: There is no wilayah for the slave, for the minor or for the 
insane. The reason is that they have no wilāyah over their own per- 
sons, thus, it is apparent that it should not be established over another. 
There is also no wilāyah for the kāfir (unbeliever) over a Muslim, due 


to the words of the Exalted, “And never will God grant to the unbelievers 


authority over the believers.”” It is for this reason that the testimony | 
dmissible and they do not inher 


an unbeliever regarding a believer is ina 

from each other. As for the unbeliever, his wilayah for purposes of a 
riage is established over his unbelieving child, due to the words of do 
Exalted, “The unbelievers are protectors, one of another: unless you 
this, (protect each other), there would be tumult and oppression onearth, 


7Quran 4:141 


Al-Hidayah 


VI; MARRIAGE 
a ee 


x mischief?” It is for this reason that the testimony of a be 
n unbe- 


€ F $ 
and gh dmissible against an unbeliever and they can inh erit from eae 
eac 


jievet is 4 


other- < 

jose relatives other than the ‘asabat do have wilaya t 
ME: to Abū Hanīfah (God bless him). This ates i tt 
of the ‘asabat, and the rule is based upon istihsān. Muhammad (God 
bless him) said that it is not established. His opinion is based on giyas 
(analogy), and it is also the opinion of Abi Hanifah (God bless him) in 
one narration. The opinion of Abū Yusuf (God bless him) varies on this 
issue, but the best known view is that his opinion is the same as that 
of Muhammad (God bless him). The two jurists rely on what we have 
related.” Further, wilayah is established for protection by the close rela- 
tives against associating someone with her who does not have the same 
status, and such protection is provided by the ‘asabat. According to Abū 
Hanifah (God bless him), this type of wilayah is for the formation of 
an informed opinion on the basis of affection, and such an opinion is 
formed by delegation to one who is singled out as a close relative, which 
is something that gives rise to affection. 

Awoman who has no wali, that is, from among the ‘asabah out of the 
relatives, then it is valid if her mawla, who emancipated her, gives her 
away in marriage, 

Akri gi re no awliyā', the wilayah belongs to the imam and the 
āsi i 7 he words of the Prophet (God bless him and grant him 
sol i sultān is the wali of one who does not have a wali.”” 

fe othe ane walīis absent without possibility of contact, it is permit- 
(God bles, Kat Aa from him to undertake the marriage. Zufar 
dha sedis sai that this is not permitted, because the wilayah of the 
tight for the $ still in force, The reason is that it was established as his 
to hig kena: pads of the relationship, and it cannot be annulled due 
Where he ig Ke ccordingly, if he gives her away in marriage at the place 
in telationshi S Permitted, but the wilāyah cannot pass to one removed 

P when his wilayah is continuing. We maintain that this 
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his deputy. lt is also 
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wilāyah is one of the informed opinion,* and delegation to one fr 
whose opinion one cannot benefit does not lead to an informed op; om 
Thus, we delegate the matter to one more distant than him panha, 
son has a higher priority than the sultan, and the situation is 1S per- 
the one where the closest wali has died. If he gives her away in marria 
at the place where he is, it is disallowed. After conceding this, we a 
say that the distant wali is distant in relationship but closer for makin 
the arrangement, while the closer wali possesses the Opposite, thus, they 
descend into the same position and become equivalent walis. Thus, who- 
ever undertakes the contract, it will be executed and will not be rejected, 

Absence without a possibility of contact occurs where the wali is ing 
land that cannot be reached more than once by the caravans in one year, 
This is what al-Qudiri has preferred. It is said that this is the minimum 
for a journey, because the maximum has no limit, and this has been pre- 
ferred by later jurists. It is also said that such absence occurs when he is in 
a situation that a proposal of equal status will be lost while attempting to 
secure his opinion. This view is the closest to figh, because maintaining 
his wilayah does not lead to the securing of interests. 

If in the case of an insane woman the wilayah is contested between 
her father and her son, then the wali for arranging her nikah is her 
son, according to Abū Hanifah and Abū Yusuf (God bless them). 
Muhammad (God bless him) said that it is her father, because he pos- 
sesses greater affection for her than her son. The two jurists maintain 
that the son has precedence among residuaries (excludes the father), and 
this wilāyah is based on ‘asabiyyah, while abundance of affection is nol 
to be considered, as it is not so in the case of the maternal grandfather in 
comparison with some of the residuaries. God knows best. 


similar to 


55.1 KAFĀ AH (EQUALITY OF STATUS) 


Kafā'ah in nikah is legally acknowledged. The Prophet (God seen 
and grant him peace) said, “Beware! Women are to be given KASA 
marriage only by the awliya’, and they are to be married a g kās 
of equal status.”*? The reason is that the interests of the family 


sai n is that 4 
ally best secured among those of a similar status. The reaso 
aa he rd, and this 

=This means that such a wali has a personal stake in the welfare of the wa 
is based on his natural interest and affection for her. 
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woman ofnobility will refuse to cohabit with am 
fore, equality of status must be taken into accoy 

nsidering status on the woman's side, becaus 
co gup cohabitation, therefore, he will not b 


an of base Origin, there 
nt. This is different ami 
€ itas the husband who is 
ons : € offended by a womān of 
Jow origi. 
na orin ariang her own marriage with someone of a low 

tus, the awliya’ have the right to seek separation between the mo, in 
order to repel the criticism that will be levelled agains ie 


t them (fi 
forming their duty). m (for not per- 


Thereafter, equality of status is taken into account with respect to 
lineage, as honour is linked to it. Thus, some Quraysh are equal in status 
to Quraysh, while Arabs are equal in status to the Arabs, The source for 
this is the saying of the Prophet (God bless him and grant him peace) 
“The Quraysh are equal in status sub-tribe by sub-tribe, the Arabs as 
equal in status tribe by tribe, and the clients are equal in status man for 
man/”* There is no preference of status within the Quraysh on the basis 
of what we have related. The same has been narrated from Muhammad 
(God bless him) unless the lineage is very well known like the families 
of the Caliphs. It appears that he said this out of respect for the families 
of the Caliphs and for keeping the fitnah subdued. The Banū Bahilah are 
not equal in status to the Arabs in general, because they are well known 
for their low origin. 


As for the clients, if both father and grandfather or those above them 
were Muslims then such clients are equal in status to each other, that is, 
those whose forefathers were Muslim. As for a person who converts to 
islam by himself, or if he has a father who is a Muslim, he is not equal in 
status to one who had a Muslim father and grandfather, because lineage 
eee with the father and the grandfather. As for Abū Yusuf (God 
a Mī. FR he linked the person with a Muslim father with one who has 
tn father as well as grandfather, as is his view in the case of ta'rif 

ntifying a person with his father’s name). 

a lal who converts to Islam is not equal in status to one who has 

honour a father (though not a Muslim grandfather). The mate is mp 

about Ilan the clients is on the basis of Islam. All that we have 5 
m applies to freedom as well, because slavery carries the mar 


“Itis 
recorded by al-Hakim. Al-Zayla'i, vol. 3, 198. 
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of unbelief and bears the meaning of humility. Accordingly it has to be 
taken into account for the rule of equality of status, 


He said: Equality of status is also taken into account for Purposes 
of commitment to Din, that is, diyanah (moral uprightness and fear o f 
God). This is the opinion of Abū Hanīfah and Abū Yūsuf (God bless 
them), and it is the sound view, because it is the highest form of honour. 
A woman is looked down upon more due to the fisq (disobedience) of 
her husband than she is due to his low origin.** Muhammad (God bless 
him) said that it is not to be taken into account as it pertains to affairs 
of the hereafter, therefore, the rules of the temporal world are not to be 
based upon it, unless he is slapped around, made fun of, or goes out to 
the market in a state of drunkenness or the children make fun of him, as 
in this case he is despised. 

He said: It is taken into account with respect to wealth, and that 
means that he should own the mahr and maintenance. This is what has 
been acknowledged in the Zahir al-Riwayah. Thus, if he does not own 
these two things or one of them, he is not equal in status, because mahr is 
the counter value of access to physical contact, therefore, it must be paid. 
Maintenance is the basis for establishing married life and continuing it. 
The meaning of mahr is what is to be paid promptly, as what is beyond 
that is deemed deferred in practice. It is narrated from Abū Yusuf (God 
bless him) that he took into account the ability to provide maintenance, 
but not mahr, because in the case of dower ease is practised anda ie i$ 
considered able to provide it due to the financial ease of his A jēri 
equality of status in the possession of abundant wealth, it is to a a 
sidered according to the opinion of Abū Hanīfah and sot ia ne 
bless them), Thus, a woman having abundant wealth cannot oe a 
equal a man who is merely able to provide mahr and nue : a a 

is that people take pride on the basis of wealth and are ! vē 
ae ka kāsi bū Yūsuf (God bless him) said tha 
down upon on the basis of poverty. Abū 1 ūsu" (6 Sancta 
it is not to be taken into account, because there is no: pe 
wealth comes in the morning and departs by evening. sā sid 

Equality of status is to be given Sart a a SS Muara 
craftsmanship. This is the view according to 


This appears to be true. 


i ‘ingly? 
% But do people really believe in this and act accordingly? 
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d bless them). From Abu Hanifah (God bless him) the 
(Go on the issue. According to Abū Yiisuf (God ble 
rations dered unless these are the lower Professions 


e consi 3 nie like those of the 
to ah weaver and the tanner. The basis for giving consideration to the 
cu > 


ae le take pride in the nobili 

ons is that the peop P € nobility of their profes- 
rofessi d are looked down upon due to the lower types of talak 
The basis for the other view is that having a profession is not binding and 
tis possible to move from a lower to a higher type of profession. 


He said: If a woman is married and the dower received is less than 
what was reasonably due to her (on account of her status), then the 
awlhiya’ have a right to object to her marriage, according to Abū Hanifah 
(God bless him), until the dower is made up or the two spouses are sep- 
arated. The two jurists said that the awliya’ do not have this right. The 
issue as stated is valid according to the view of Muhammad (God bless 
him) where he withdrew his opinion in the case of nikah without the 
permission of the walt, The issue as stated is sound, and is testimony to 
the retraction of the opinion, The two jurists argue that what is in excess 
of ten (dirhams) is her right, however, a person who forgoes his right is 
not criticised like one who does so after the mahr is named. According to 
Abū Hanifah (God bless him), the awliyā” take pride in receiving a higher 
mahr and are criticised when it is deficient, thus, it is like equality of sta- 
tus. This is different from relinquishment after it has been named as in 
that case there will be no criticism. 


If a father gives away his minor daughter in marriage and causes a 
deficiency in her mahr, or he arranges his son’s marriage and pays more 
mahr for his wife, it is valid in both cases. This is not permitted to anyone 
other than the father and the grandfather. This is the position according 
kā Hanifah (God bless him). The two jurists said that such decrease 
pasts 1$ not per mitted, except by an amount that people tend to 
seca The meaning of their statement is that the contract is not valid 
scutings a the two jurists. The basis is that wilayah is qualified with the 
IS void šā 'mterests, and when such interests are not secured the contract 
ower | A € reason is that decreasing it to an amount less than reasonable 
of exch not the securing of interests, as in the case of bay‘ (trade by way 
owns p. 2°) thus, no one other than the two (father and grandfather) 
'S right, According to Abū Hanīfah (God bless him), the hukm 
“round the dalil evidence of serving of interests (welfare of the 


nd that is found in the closest relationship. In nikah, there are 


Te ate two nar- 
SS him), tt ig not 


sions an 
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objectives that are built upon (the lessening of) mahr. As for the financial 
aspect, it is the objective in a financial transaction. The dalil (of welfare) 
however; has been deemed absent in the case of persons other than these 
two. 

[f a person gives away in marriage his minor daughter to a slave or 
marries his minor son to a slave girl, it is permitted. He (the Author— 
God be pleased with him) said that this too is the view of Aba Hanifah 
(God bless him), on the basis that avoidance of equality of status is for an 
interest that is much higher than it. The two jurists maintain that there 
is manifest injury in this and, therefore, it is not permitted. God knows 


best. 


55.2 AGENCY (WAKALAH) IN NIKĀH AND OTHER MATTERS 


It is permitted to the paternal uncle’s son to give his uncle’s daughter 
in marriage to himself. Zufar (God bless him) said that it is not permit- 
ted. If a woman grants permission to a man to marry her to himself, 
and if he concludes the contract in the presence of two witnesses, then, 
this is permitted. Zufar and al-Shāfi'ī (God bless them) said that it is not 
permitted. They believe that a person cannot at the same time be one 
who transfers property from one end and acquires it from the other, as 
in the case of bay‘, Al-Shāfi'ī, however, permits this in the case of the walī 
when there is a necessity to do so, because no one else can undertake this 
for him, but there is no such necessity in the case of the agent (wakil). 
We maintain that an agent in nikah is one communicating and med! 
ating. What is negated here is the performance of the contract and not 
conveying the consent. In the case of nikah, the huquq (rights of perfor: 
mance of the contract) do not belong to the agent as distinguished ae 
bay‘ (trade) where there is a direct participant so that the rights ofp hi ; 
formance belong to him.” As he assumes authority for both sides; des 
statement “I have married” will include the statements from both sides 
therefore, there is no need of acceptance (gabūl). emis 
He said: The marriage of a male and female slave without theP rr fthe 
sion of their master is suspended subject to ratification (mawgūf): 
The contract of agency (wakalah) in the case of commercial transactions ŠĀ, 
guishes between the hukm (legal effects) of the contract and the hugū4 © a ing the! 
The ķugūg belong to the agent and the hukm to the principal. The Author is say 
this distinction is not made by the contract of agency in the case of nikāh- 
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ster ratifies it, the marriage is permitted, but į 

as becomes void, Likewise, if a man gives kj series the mar- 
without her consent or a man without his consent. This aN in marriage 
Each form of the contract concluded by the fūdūlī (unau ch In. our view, 
when there is a counter-value permitting acceptance al eee agent), 
as suspended ( mawgūf) subject to ratification. Al-shaa4 eat sales 
said that all the transactions of the unauthorised agent (fudūlī) ess him) 
because the contract is concluded for giving rise to its legal effe gi anes 
fudūlī does not possess the power to establish the legal effects Pach e 
his action is superfluous. We maintain that the rukn (essential rita 
ofthe transaction has been issued by one who has legal capacity bits t) 
is associated with the subject-matter. As the conclusion of the Raat 
causes no harm, it is concluded as mawgif so that if there is a securable 
interest in it, the contract may be executed. The legal effects (hukm) of 
the contract can be delayed till after the conclusion of the contract. 

If a person says, “Bear witness that I have wed such and such 
woman,” and when the report of this reaches her she ratifies it, the con- 
tract is void. If another person says, “Bear witness that I have wed such 
and such woman to him,” and when the report reaches her she ratifies 
it, the contract is valid. The same rule applies if it is a woman who says 
all this with respect to a man. This is so according to Abū Hanifah and 
ranma (God bless them). Abū Yūsuf (God bless him) says that if 
ba ae marries herself to a person who is absent and he ratifies it on 
FIA a S t reaching him, the contract is valid. The net result of this is 
fudūti es cannot act as an unauthorised agent from both sides or a 
jurists ārā side and a principal from the other, according to the two 
place beaver ū Yūsuf (God bless him) disagreeing. If a contract takes 
mitted on hehe fudūlīs or between one fudūlī and a principal, it is per- 
Were or dered asis of consensus (ijmtā'). He (Abū Yūsuf) argues that if he 

en he acts to do os from both sides, the contract would be valid, pe 
form the rs a fudūli from both sides, the contract 1s suspended. In his 
aie Tact is similar to khul‘ and divorce as well as manumission 

T wealth,** The two jurists argue that what is present here is 
the contract and this is the half of the one present, while one- 
nt. Now a Part of the contract cannot be suspended till after 


kti 
In al] M 
th wen; i t of 
he text, SSE cases, the sighah expressed from one side is valid. Examine the rest © 
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the session of the contract as in the c : ITU 
persai seceiinišaan Grdērirām Site iki, sili) from the 
a the tWe pattie to. the contract. Wa tales Ha Sans Is transferred 
two sides is a complete contract and so also th T PFN ulis from 
itis a unilateral oath (promise) on his part ete treka ie cases as 
transaction is complete with it. 8» therefore, the 

If a man orders another that he should wed him to a w 
he marries him to two women through a single contract Matitu ake 4 
none of the two is binding on him. The reason is that phere is + be 
for the execution of the contract of both together due to violation of the 
order, nor is there a basis for execution of the contract of either with- 
out one of them being ascertained (as the wife) due to the absence of a 
priority between the two, thus, what is ascertained is separation. 

If a ruler orders a person that he should marry him to a woman and 
he does so with a slave girl belonging to another, the contract is valid, 
according to Abū Hanifah (God bless him) on the basis of the unqualified 
command and the absence of a suspicion of vested interest. Abū Yūsuf 
and Muhammad (God bless them) said that it is not permitted unless 
he weds him to a woman of egual status. The reason is that the absolute 
command is diverted towards what is reasonable in practice and that is 
marriage with one of egual status. We would say that ‘urf is equal here’ 
or it is one that pertains to practice, thus, it is not suitable as a qualifying 
factor. It is mentioned in the topic of wakalah that the acknowledge- 
ment of equal status here is based upon istihsan in the opinion of ja 
two jurists, because no one is completely helpless in marrying iet i 
of spouse, thus, where help is sought it is Geudlly fop mame, 


of equal status. God knows best. 


ded both with freewomen and slaves: 


29T'hat is, marriages are conclu 


> 


Chapter 56 
Mahr (Dower) 


The contract of nikāl is valid even if no i ini 
is that #ikah is a contract of joining ine = oat 
is, therefore, complete with two spouses. Thereafter, NRE, a 
(nājib) according to the sharīah” as an expression af the Še P 5 the 
subject-matter. Consequently, there is no need of hegoniig it fi A 
validity of the nikah. The same rule applies? if a man marries the os 
with the stipulation that there is no mahr for her. This is based ie 
explanation. Malik (God bless him) disagrees with this. S 
Ge kedas mahr is ten dirhams. Al-Shafi'i (God bless him) said 
cares sepa at can lawfully be a price in bay“ can lawfully be the 
Krūtis woman, The reason is that it is her right and it is she who 
Siskin a its amount,” We rely on the saying of the Prophet (God 
Vēdes pag him peace), There is no mahr that is less than ten.”* 
an expression of ae is the right of the shari‘ah’ as an obligation and as 
e sanctity of the subject-matter, therefore, it has to 


‘That is, iti 
value la a Sie ale ees ae or synallagmatic contracts where a counter- 
acċording to. Pe other jurists, says that there are seven names for makr (nine 
*adag, the second e). In the Qur’an, however, there are four names for it. The first is 
fifth is mahr PETE ti (4:4), the third is 'ajr (4:25), the fourth is faridah (2:237), the 

‘That is, the ition), the sixth is ‘aligah, and the seventh is ‘ugr. Al-'Ayni, vol, 5, 30. 

‘ amount ps of nikah is considered valid. 

‘In other wo d at can be the subject-matter of a gift according to Ibn Hazm. 
"This is re, s, whatever amount is acceptable to the bride is valid as dower, 
howey, x ga tradition that has preceded in the case of equality of status. The 
That is, it is m, is considered da‘if, Al-Zayla’t, vol. 3, 199, 196. a 
aright og hot the right of the woman as claimed by a- Sha (ee bless him). 
the sharř'ah in order to maintain the sanctity of the contract. 
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amount that has significance, and such an amoun 
irhams reasoning from the scale (nisāb) for sariqah (theft). 

dir 4 n amount less than ten is named then she is entitled to ten, in 
our de Zufar (God bless him) said that she is entitled to reasonable 
mahr (for a woman of her status), because naming an amount that isnot 
suitable as mahr is the same as not mentioning it. We maintain that the 
error in such naming pertains to the right of the sharī'ah and the shari'ah 
has required it to be ten. As for her own right, she has already agreed 
to what is less than ten so she agrees to ten as well.” Not naming the 
mahr is not a factor to be considered here, because she may agree to the 
passing of ownership without a counter-value sometimes out of respect, 
while at other times she may not give her consent for an amount that is 
substantial, If he divorces her prior to the consummation of marriage, the 
payment of five? becomes obligatory according to our three jurists (God 
bless them), while according to Zufar (God bless him), the payment of 
mut'ah becomes obligatory just like the case where he did not mention 
an amount. 

A person who names a mahr of ten or more dirhams, is under an 
obligation to pay what he mentioned if he consummates the sont 
or dies (leaving her behind). The reason is that with consummation = 
delivery of the counter-value is established and it is for this that ns 
counter-value was affirmed. With death the contract is terminated y 
reaching its end. A thing is established and affirmed by its termination 
with all its accompanying obligations. : ikiii 

If he divorces her prior to having intercourse with her or $ ah 
with her, she is entitled to one-half of the named mahr, due to the wee 
of the Exalted, “And if you divorce them before consummation, Oe oh 
the fixation of a dower for them, then half of the dower (is due to ķi 
unless they remit it or (the man’s half) is remitted by him in meg, a 
is the marriage tie; and the remission (of the man’s half) is the Fi : 
righteousness, And do not forget liberality between yarada “the 
sees well all that you do” The analogies in this case are conflic 5 i ta 
oe has extinguished the ownership for himself of a rr eret ir 

Jēct-matter has been returned to the woman as a W 


m — er dan additional 


Lafter the right of the shari'ah is met, she can deman 
M x her own right, 


be fixed at an tis ten 
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he governing source here is the text. The conditio 
t clusion is stipulated, as seclusion is like intercour 
r all elaborate, God, the Exalted, willing, 
S 


if he marries her and does not name a mahr for her or 
on the condition that there is no mahr for her, she is entitled to dower 
that is reasonable (for a woman of her status) if he consummates the 
marriage or dies. Al-Shafi I (God bless him) said that in case of death” 
nothing is obligatory, while most of the Shafi‘ jurists maintain that it is 
obligatory in the case of intercourse. He (al-Shafi't) maintains that mahr 
is purely her right,” thus, if she is able to negate it at the beginning of 
the contract she can negate it at its end, We maintain that mahr is an 
obligation as the right of the shari‘ah, as has preceded. Mahr becomes her 
right in the case of subsistence of the contract and in such a case she can 
relinquish it and not negate it. 

If he divorces her prior to consummation, she is entitled to mut'ah, 
due to the words of the Exalted, “There is no blame on you if you divorce 
women before consummation or the fixation of their dower; but bestow 
on them (a suitable gift), the wealthy according to his means, and the 
poor according to his means; a gift of a reasonable amount is due from 
those who wish to do the right thing.” Thereafter, this mut'ah is obliga- 
tory relying upon the command," and on this point there is disagreement 
with Malik (God bless him). 

Mut'ah is three dresses (that is, three parts of a dress) according to 
the apparel of a woman of her status. These are the shirt, head covering 
and the loin cloth. This estimate is reported from ‘A’ishah and Ibn ‘Abbas 
(God be pleased with them).” His statement that it is “of a woman of her 
status” is an indication that it is her situation that is to be taken into 
account, This is the opinion of al-Karkhi (God bless him) on obligatory 
sA ah as a substitute for reasonable mahr. The correct view is that acting 

Pon the text, it is the husband’s situation that is to be considered, and 


n that it be prior to 
S¢ In Our view, as we 


he marries her 


IDa: 
a tior to consummation. p 
teor jā distinction between what is her right and what is the right of the shañ'ah, 
no, 8 to the Hanafi jurists, has preceded. 
i urān 2:236 
F e Co ; r i ; indi other- 
Wise, mmand gives rise to'an obligation, unless another evidence indicates 


“lis 4 -Zayla'i, 
Vol. 3, a by al-Bayhaqi from Ibn ‘Abbas (God be pleased with both). Al-Zay 
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the text is, “The wealthy according to his means.”"* Thereafter, it is not to 
be in excess of one-half of the mahr that is reasonable for her, and it jg 
not to be less than five dirhams, This is known through Kitab al-Asl. 


If he marries her without naming a mahr, but thereafter they agree 
about naming it, then, she is entitled to it if he consummates the mar. 
riage with her or dies. If he divorces her prior to consummation, she is 
entitled to mut‘ah. According to the earlier view of Abū Yūsuf (God bless 
him), she is entitled to one-half of the sum named. This is also al-Shāftī's 
view, The reason is that it is the amount due, therefore, it is to be halved 
on account of the text. We rely on the reasoning that this wajib has been 
ascertained after the contract, which is reasonable dower and that cannot 
be halved, Likewise whatever has acquired the same position. The mean- 
ing of the text that they recite is the obligation arising from the contract, 
because that is the obligation that is well known, 


He said: If he increases for her the amount of the mahr after the 
conclusion of the contract, he is bound to pay the excess, Zufar (God 
bless him) disagrees with this. We shall discuss this under the topic of 
the increase in price and the priced commodity, God willing. When the 
increase is valid, it lapses with divorce prior to consummation. Accord- 
ing to the first opinion of Aba Yūsuf (God bless him) it is to be halved 
with the original amount. The reason is that in their view halving is spe- 
cific to the obligation arising out of the contract, but in his view the 
obligation arising later is similar to the obligation of the contract, as has 
already preceded. 


If she reduces for him the amount of mahr, it is valid. The reason is 
that mahr represents the subsistence of her right and a reduction in it's 
compatible with it while it subsists.” 


If a person is secluded with his wife, and there is no obstacle in the 
way of intercourse, but thereafter he divorces her, she is entitled to the 
complete mahr. Al-Shāfi'ī (God bless him) said that she is entitled to 
one-half of the mahr, because the subject-matter of the contract becomes 
payable due to intercourse, thus, full mahr does not accrue without it. 
We maintain that she has submitted the counter-value by removing 


‘Qur'an 2:236 
y "That is, she is relinquishing part of the amount that became due as the right of the 
Shari'ah, 


Al-Hidayah 


j he could do. Co i 
jes and that is all s nsequently, her right ; 
obstat alue is established on the analogy of bay‘ ledene SN 


counter-V baan 

seclusion is proper (valid) if either one of them is ill, fasting during 
gamadan, or isin the state of ihram due to the obligatory or supereroga- 
ory hajj OF due to umrah, or the woman is in her menstrual Period, so 
that if he divorces her she is entitled to one-half of the mahr, The reason is 
that all these things are obstacles, As for illness, the meaning is an illness 
that prevents intercourse and with this is linked injury through it. It is 
said that the illness of the male does not exclude contraction of the organ 
and being listless, whereas the above detail is about her illness. The fast- 
ing of Ramadan includes what is binding due to qada’ and kaffarah, while 
ihrām includes what will lead to darn, the vitiation of rites and gadā” due 
to intercourse. Menstruation is an obstacle by nature as well as the law. 


If one of them is fasting voluntarily, then she is entitled to the whole 
mahr. The reason is that it is permitted that it be broken without an 
excuse, according to the narration of al-Muntagā.? This view about mahr 
is sound. The fast of gadā” and nadhr (vow) is like a voluntary fast, 
according to one narration, because there is no expiation in it. Salat has 
the same stattis as sawm with the fard of one being like the fard of the 
other and nafl like the nafl, 


_ Ifa man with amputated genitals is secluded with his wife and then 
divorces her, she is entitled to full mahr according to Abū Hanifah (God 
EE tē The two jurists say that he is liable for one-half mahr, because 
keng ve 1S more severe than that of the sick person. This is distin- 
depends upg a case of the "innīn (impotent person), because the rule 
(God bees hie the soundness of the organ. According to Abū Hanīfah 
to whom i um, what is due from her is submission in favour of the one 

M It is due, and this she has brought about.*° 


He said: vee 
all tiks She is liable for undergoing the waiting period (‘iddah) in 
sibility of ate by way of precaution based upon istihsān due to the pos- 
e womb being occupied. As ‘iddah is the right of the shar' and 


14 
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MAL OY sr Of possession. 
rakt oe "Shahīd's book. According to other narrations, it is not permitted to 
Fe t Without an excuse. 


` at is, she 
"ight that is her a completed her part of the contract and is not to be deprived of her 
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the child,” therefore, the claim (of no intercourse) is not to be taken as 
true for negating the right of the third party (the child), This is distin- 
guished from mahr, as that is wealth and does not require precaution for 
its imposition. Al-Qudūrī (God bless him) has mentioned in his com- 
mentary” that the obstacle, where it is legal, gives rise to ‘iddah due 
to the existence of the ability to undertake sex in reality, and where it is 
actual like minority and illness, it does not give rise to ‘iddah due to the 
absence of actual ability of undertaking intercourse. 

He said: Mut‘ah is recommended for each divorced woman except for 
one, and she is the one whom the husband has divorced prior to inter- 
course when he had named a mahr for her. Al-Shāfi ī (God bless him) 
said that it is obligatory* for all divorced women, except for this woman 
(excluded). The reason is that mut'ah is obligatory to establish goodwill 
on the part of the husband, because he has cast her into the ae 
of separation, except that in this particular case there is one-half of the 
mahr in the nature of mut'ah. The reason is that divorce is Spee) in 
this situation, and mut'ah cannot recur. Our reasoning is that nan 
a substitute for mahr that is reasonable in the case of a woman who vēl 
been divorced prior to intercourse without naming the mahr, as ar z 
case reasonable mahr is extinguished and mut'ah is made pec a 
is the contract that gives rise to compensation, therefore, it is trea KE 
substitute. A substitute cannot be combined with the erga ne kā 

nor even be a part of it, thus, mut'ah cannot be imposed ck jetin 
part of the mahr. Further, he has not committed an offence in Sea 
her to this ordeal, therefore, a penalty cannot be associated wi 
Accordingly, mut'ah belongs to the category of equity. ahaa 
If a man gives away his daughter in marriage to another c that onë 
dition that the other wed his daughter or his sister to him a he 
contract be a counter-value (compensation) for the other contract, 
the two contracts are valid, and each woman married is en 
sonable mahr (according to her status). Al-Shāfi'ī (God bless 


titled to rea- 
him) sa 


a ifare of 
is i ; ienificance to the We 
"It is important to note that Islamic law attaches great significan 


; its birth 27 
the child. In this case, the right of the child is being recognized even before im of 


Ara s s the C8 
is being associated with the right of the shari‘ah, that is, it is protected a 
the shari‘ah. 


"That is, the commentary he wrote on Mukhtasar al-Karkhi. 
"Like fasting and menstruation. 


“That is, it is obligatory not recommended. 
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id, because he h 
that the two contracts are voi e has deemed one- 
goods as sadag and the other half as the subje one half of the 


ct-matter of the contract 
n this relationship, thus, 
has named as mahr what 
act 15 valid and reasonable 
entioned khamr or khinzir, 
ithout entitlements (of util- 


of nikah, but there can be no joint sharing j 
the imposition is void. We maintain that he 
is not valid as mahr. Consequently, the contr. 
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If a freeman marries a woman on the condition that she Serve him 
for one year or on the condition of teaching him the Our'ān, then, she is 
entitled to reasonable mahr. Muhammad (God bless him) said that she 
is entitled to the value of one year’s service. If a slave marries a (slaye) 
woman with the permission of her master that he will serve him for a 
year, then, the contract is valid and she is entitled to (the value of) his 
service. Al-Shāfi'ī (God bless him) said that she is entitled to (the value 
of) instruction of the Our'ān and service in both cases. The reason is 
(hat in his view, where it is valid for something to have compensation, 
contingent upon a condition, it is suitable for being mahr, because it is 
through this that compensation is realised.” It is as if he married her for 
serving another freeman with his consent or upon the condition of the 
husband tending her sheep. Our reasoning is that what is prescribed (in 
nikah) is seeking them in return for wealth and instruction is not wealth. 

ewise, all benefits (manafi‘) according to our principle. Service by the 
slave is such seeking through wealth as it includes submission of his body. 
€ Case of the freeman is not the same. Further, service of the husband 
r Oils a freeman is not permitted as an entitlement through the ye 
marriage Insofar as there is a reversal of duties as distinguish i 
tebe of another freeman with his consent as there i ie baits re 
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named is wealth, however, he is unable to deliver it due to conflict, Th 

it is like marrying on the condition of delivering another's slave ‘Abs e 
ing to the opinion of Abū Hanifah and Abū Yūsuf (God bless fhe nī, 
reasonable dower becomes obligatory, because service is not vai a 
there can be no entitlement to it under any circumstances, It, there, 
amounts to naming the mahr in terms of khamr and khinzīr. The reason is 
that their valuation through the contract is due to necessity. If its deliver 
cannot become obligatory through the contract, its value is not ioa. 
What remains is the original rule and that is the payment of reasonable 


dower. 
He marries her on the condition of paying one thousand, and she 


takes possession of the thousand, but then makes a gift of them to him. 
Thereafter, if he divorces her prior to consummation, he has recourse to 
her for five hundred. The reason is that the substance of what became due 
to him on account of the gift has not reached him, because dirhams and 
dinars are not ascertained in contracts and their revocation. The same 
applies if the mahr is stated in cubic measure or weight or something else 
that becomes a liability attached to the dhimmah when it is not ascer- 
tained. 

If she did not take possession of the one thousand until she made a 
gift of them to him, and he then divorces her prior to consummation, 
none of them is to have recourse to the other for anything, according “i 
all three jurists. On the basis of analogy he has recourse to her for ae 
of the sadāg (dower), and this is the opinion of Zufar (God bless ms Š 
The reason is that he delivered the mahr that belonged to him aoe 
basis of relinquishment. Thus, the woman is not absolved of Ke? 
entitled to due to divorce prior to consummation. The basis for S Tii 
is that he has received the very thing to which he was entitled ne ree 
divorce prior to consummation, and that is the waiving of the lia ce when 
one-half of the mahr. The difference of cause is of no consequen 
the objective is achieved.”° „> of the 
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say that he has recourse to her for one-half of 
nA giving the rule of the whole to the part, The RE tee Sy 
a part is a reduction and is linked to the original ater; ht 
According to Abū Hanifah (God bless him), the objective wile ot 
has been attained and that is the safety of one-half of the ti ties 
a counter-value. This does not give rise to recourse upon ae aa 
reduction is not to be linked to the contract itself in the leat ms ; 
Notice that the excess is not linked to the contract so that it is not ha a 
Ifshe had made a gift of less than one-half and had taken Possession of th 
rest, then in his view he would have had recourse to her for the com tl 
one-half, while in their view the amount taken into possession kāti be 


halved. 
If he marries her on the condition of giving her goods and she does 


or does not take possession of the goods, but then gifts them to him, after 
which he divorces her prior to the consummation of marriage, he is not 
to have recourse to her for anything. On the basis of analogy, which is the 
basis of Zufar’s cpinion (God bless him), he is to have recourse to her for 
half the value of the goods. The reason is that the obligation is to return 
one-half of the corpus of the mahr, as has been established earlier. The 
basis of istihsan is that his right upon divorce pertains to the securing 
p: one-half of the mahr taken into possession by her, and this one-half 
Peta him. Accordingly, she is under no obligation to pay anything 
(a s place, This is distinguished from the case where the mahr is a debt 

ayn), and it is also distinguished from the case where she sells the goods 


rs husband, in which case the counter-value has reached him. 
sid = Marries her for a mahr consisting of an animal or for goods 
€ reas wie dhimmah as a liability, then the response 15 the oo 
return The A that what is taken into possession has been ery kā 4 
When subj 18 is due to the fact that uncertainty in the contract * A a 
named, jected to ascertainment is as if it is the amount that has 
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take another wife,” then, if he abides by the condition she is entitled to 
the sum named. The reason is that the amount is suitable as mahr and 
her consent is complete with respect to it. 

If he marries another woman or takes her out of the city, then, she 
is entitled to reasonable dower (according to her status), The reason js 
that he named things that are beneficial for her. When these are lost, her 
consent becomes non-existent with respect to one thousand, The reason- 
able dower will then be made up as in the case where respect and gifts are 
mentioned with the one thousand. 

If he marries her for a thousand on the condition of keeping her in 
the city and for two thousand if he takes her out of there, then, if he 
keeps her there she is entitled to one thousand and to reasonable dower 
if he takes her out of there, but it is not to exceed two thousand and is 
not to be less than one thousand. This is so according to Aba Hanifah 
(God bless him). The two jurists have said that both conditions are valid, 
so that she will get one thousand if he lets her stay in the city and two 
thousand if he takes her out of the city. Zufar (God bless him) said that 
both conditions are void and the woman is entitled to reasonable dower 
that is not to be less than one thousand and is not to exceed two thousand, 
The basis for this rule pertains to the topic of ijarah (hire) in the context 
of the statement: If you stitch it today you have a dirham, but if you do it 
tomorrow you have half a dirham. We shall elaborate it, God willing. 

If he marries her on the condition that he will give her this slave or 
that other slave when the first has a Jesser value and the other a higher 
value, then, if the dower that is reasonable for her is less than the vē 
of the two slaves, she is entitled to the slave with the lesser value, dz R 
it is more than the slave with a higher value, she is entitled to the vi ae 

with the higher value. If the reasonable dower is in between the VĒLU 
of the two slaves, she is entitled to reasonable dower. This is the ‘sae 
according to Abū Hanifah (God bless him). The two jurists said that gr 
is entitled to the slave with a lesser value in all these cases. If he wane 
her prior to consummation of her marriage, she is entitled to one-h me 
the slave with the lesser value, in all these cases, on the basis bee is 
sus (ijma‘). The two jurists maintain that recourse to reasonable dow 
0 The cases discussed above and some that follow may be instructive for the kādā, 
conditions that may be imposed by a woman in a pre-nuptial agreement. The ations 
that any kind of condition may be imposed and if the husband accepts such con 
he will be bound by them. In case of violation, he will have to pay the com 
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pecause of the difficulty of prescribing the named dower, while it is poss) 

ble to prescribe the lesser value as the lesser value is certain, This tei 
similar to khul“ and ‘itag (man umission) in exchange for wealth, Kocēni 
ing to Abū Hanīfah (God bless him), the original imposition is that of 
reasonable dower as that is the mean value, and moving away from it 
depends upon the validity of the named dower. This has become Vitiated 
due to the existence of uncertainty, as distinguished from khul“ as well 
as manumission in exchange for wealth for there is no substitute for the 
counter-value. The reasonable dower, however, if it is more than the slave 
of the higher value, then the woman has agreed to the decrease, If it is 
less than the slave of the lower value, then, the husband has agreed to the 
increase. The obligation in divorce prior to consummation in such a case 
is mut‘ah, while one-half of the value of the cheaper slave is in excess of 
this in practice. This is imposed as the husband has acknowledged the 


excess. 
If he marries her offering an animal that is not described, the 
counter-value named is valid, and she is entitled to an animal of aver- 
age quality, while the husband has an option either to give her such an 
animal, or if he likes, to give her its value. The Author (God bless him) 
said that the concept underlying this issue is that the thing named belongs 
to a species of animal without a description of the animal, for example, if 
he marries her for a horse or a donkey, If, however, he does not mention 
A Particular species, like marrying her for “an animal,” such naming is 
oe Permitted and reasonable dower becomes obligatory. Al-Shafi’ (God 
less him) said that reasonable dower is due in both cases. The reason ts 
kak in his view what does not qualify as a price in bay’ (exchange) can- 
she any as the named mahr in a contract of nikah, as both contracts 
a ae contracts. In our view, nikāķ is a contract of exchange 
bindi th for something that is not wealth,” therefore, we have made it 
Vitiat $ With wealth at one end from the start so that it does not ‘saat 
e i due to uncertainty, as in the case of diyah and acknowledgement. 
en Stipulated that the named mahr be wealth whose average ski 
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a case there can be no average type due to a difference in species, The case 
is also distinguished from bay‘ (exchange) as that is based upon Pressuris- 
ing and haggling. As for nikah, it is based upon mutual compassion, The 
option is given to the husband, because the average quality is not known 
except by value, and this serves as the basis for payment, whereas a slave 
serves as its own basis (as in the previous case). Accordingly, an option is 
granted (in this case). 


If he marries her for a dress that is not described, the woman is 
entitled to reasonable dower. The meaning here is that he mentions a 
dress, but does not add to the description. The interpretation is that this 
amounts to uncertainty with respect to species, because dresses are of 
different types. If he mentions a type, for instance like a dress from Hira, 
such a term would be valid, while the husband will be given an option, as 
we elaborated. The same applies if he gives the description of a very high 
quality dress, according to the Zahir al-Riwayah, because such a dress 
cannot be considered a fungible commodity. Likewise when he names a 
thing subjected to cubic measure or weight where he mentions its species, 
but not its quality, In case he mentions its species as well as quality, he is 
not to be granted an option, because the described item covers both types 
(currency as well as fungible commodity) and is established as a liability 
in the correct form. 


If a Muslim marries with khamr (wine) or khinzir (swine) as mahr, 
the nikah is valid, but the woman is entitled to reasonable dower. The 
reason is that a condition for the acceptance of wine is a void condi- 
tion, Accordingly, the nikah is valid and the condition is rejected. This 
is distinguished from bay‘ (exchange), because it is rendered void due to 
fāsid conditions. As the naming of such a mahr is not valid, insofar as the 
named thing is not wealth with respect to a Muslim, reasonable dower 
becomes obligatory. 


ee tekta 1 of 
If he marries a woman on the condition of giving her this Jug 


vinegar,’ but it turns out to be wine, then she is entitled to air 
able dower, according to Aba Hanifah (God bless him). The two hate a 
said that she is entitled to vinegar of the same weight. If he mart les ris 
for “this slave,” but he turns out to be a freeman, reasonable pide 
payable according to Abū Hanifah and Muhammad (God bless BS g 
while Abū Yūsuf (God bless him) said that value is to be Pat’ i, 
Yūsuf"s reasoning is that he offered her wealth and then became un 
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to deliver it, therefore, its value is due, or a similar item if it į 

gible commodity: It is just like a named slave dies prior to deli a Aa 
Hanifah (God bless him) said that in this case naming the item ws Abū 
in g to it have been combined, therefore, the indication is Wien 
into account as It Is more expressive in identifying the objective r 
that is its definition. It is as if he married by offering wine ora frei 
Muhammad (God bless him) said that the rule is that if the named thir = 
is one that is of the same category as the thing pointed to, the nina 
is linked to the thing pointed out. The reason is that the thing named 
can be found to exist in the thing pointed to, and conforms to it in its 
essence and description. In case the thing pointed to is different from the 
named thing, the contract is linked to the thing named, because the thing 
named is like the thing pointed out but does not conform to it, Naming 
a thing is more expressive in defining a thing insofar as it identifies the 
form of a thing whereas an indication identifies its substance. Do you not 
see that if a person buys a gemstone on the condition that it is a ruby, but 
it turns out to be glass, the contract is not concluded due to a difference 
in species, If he buys it on the condition that it is a red ruby, but it turns 
out to be green, the contract is concluded due to the unity of species. In 
our issue, the slave with the freeman are one species due to the lack of 
difference in benefits, while vinegar taken with khamr are two separate 
species due to a vast difference in purposes. 


[fhe marries her for “these two slaves,’ when one of them turns out 
to bea freeman, she is only entitled to what remains if his value is equiv- 
rēta to ten dirhams, according to Abū Hanīfah (God bless him), because 
0 isthe one named. The payment of the thing named, even when It turns 

ts to be less in value, prevents the payment of reasonable dower. Abi 
ofthe cod bless him) said that she is entitled to the slave and the value 
two ae had he been a slave. The reason is that he had offered her 
Pays nine in sound condition. As he is unable to deliver one of them, he 
tion fre bikini Muhammad (God bless him) said, and itis also a narra- 
temai Abū Hanifah (God bless him), that she is entitled to the se 
er 'ng and the balance of her reasonable dower if her reasona Ģ 
SON is Pasa to more than the value of the remaining (slave). we ij 
been iak if both were freemen, the entire reasonable dower wo 
Paid, in his View. Thus, when one of them isa slave, it is necessary 
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If the qadi pronounces separation between the two spouses Prior to 
sexual intercourse, there is no mahr for the woman, because mahr does 
not become obligatory by the contract alone. It becomes obligatory due 
to the acquisition of the benefits of physical contact. The same applies to 
seclusion and after, because seclusion does not establish the facilitating 
of contact, thus, it cannot be a substitute for intercourse. 

If the man has intercourse with her, she is entitled to reasonable 
dower that is not to exceed the named dower, in our view. Zufar 
(God bless him) disagrees as he considers it analogous to vitiated bay" 
(exchange). We maintain that what is acquired is not wealth; it is only 
assigned a value by being named. If it is in excess of reasonable dower, the 
excess is not due on account of the absence of valid naming, but if it is less 
than it, the excess over the named thing is not due to the absence of nam- 
ing. This is distinguished from bay‘, because in that case it is marketable 
wealth in itself, therefore, its counter-value is estimated by its value. The 
woman has to undergo the waiting period ('iddah), by linking the suspi- 
cion of intercourse to the reality as a measure of precaution and in order 
to avoid the confusion in lineage. The commencement of the waiting 
period is reckoned from the time of separation, and not from the Jast 
time of physical contact. This is the sound view, because it is imposed 
on account of the semblance of nikah and its extinction through separa- 
tion. The lineage of her child is established. The reason is that caution 
is exercised in establishing the lineage for the welfare of the child. Thus, 
the proof is to be based upon what stands proved in some respects. The 
period for purposes of lineage is to be reckoned from the time of inter- 
course, according to Muhammad (God bless him), and it is this view that 
is chosen for fatwa (today), because a vitiated nikah does not lead to it, 
when the decision is based upon it. 

He said: The reasonable dower of the woman is to be estimated x 
the light of the dower of her sisters, paternal aunts and the rear cee 
paternal uncles, due to the saying of Ibn Mas‘ud (God be blast Pī 
him) that “she is entitled to the dower paid to the women of her ane 
without increase or decrease, and these are women related to the father. i 
Further, a person belongs to the race of his father, and the value © 
m PER tative con- 

In conformity with the rule that the contract of nikah is not a commu 
tract. 
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is known by looking at the value of its genus. Her mahr is not to 
ed in the light of the mahr paid to her mother and maternal 
sadi, if they do not belong to her tribe, on the basis of our explanation, 
if the mother belongs to the tribe of her father, like being the daughter 
ot his paternal uncle, then, in such a case her mahr is worked out on the 
basis of her mahr, insofar as she belongs to her father’s family. In case of 
reasonable dower it will be considered whether two women are equal in 
age, beauty, wealth, intellect, religion, land and time period. The reason 
is that reasonable dower differs on the basis of these attributes, It also 
differs on the basis of a difference of territory and time. The jurists said 
that equivalence in terms of virginity or otherwise is also to be taken into 
account. 

If the wali guarantees the payment of dower, his guarantee is valid, 
The reason is that he is one of those persons who are eligible to be bound, 
and he has added this to something that accepts guarantee, therefore, it is 
valid. 

Thereafter, the woman has an option to demand it either from her 
husband or her wali, in accordance with the terms of other types of 
kafalah (surety). The wali when he pays it has recourse to the husband, 
ifhe had ordered him to provide surety, as is the procedure in kafalah. 
Likewise, this guarantee is valid even when the wife is a minor. This is 
distinguished from the case where the father sells the property of the 
minor and guarantees the price. The reason is that the wali is an advo- 
cate and the means of expression in nikah, whereas he is the one who is 
undertaking the contract and directly undertaking the dealings, so that 
iene and performance of the contract® revert to him so much so 
kr ve eee of claims by him is also valid, according to Abū Hanifah 
ik “ammad (God bless them). He also possesses the authority to 

Possession of the price, after the attaining of majority by the minor. 
šī the pitotes is valid (for bay‘) it is provided on his own account. The 

y vinnie wiyah) of taking delivery of the mahr belongs to the father 

contract D his being the father, and not because he has undertaken the 

clvery zf ter not see that he does not possess the authority to take 

nota guara € mahr after she has attained majority. Accordingly, he is 
ntor on his account. 
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He said: The woman has a right to deny access to herself unti 

has taken her mahr, and she can prevent him from takin a wae 
the house, that is, from travelling with her. She can do this to šā a 
her right in the counter-value, just as the right of the husband Tete 
ascertained in the other counter-value. In this case, the contract ta 
bay’. The husband does not have the right to prevent her from a an 
and going out from his house in order to visit her family until he = 
her the entire mahr, that is, the part to be paid promptly by him Pa 
the right of confinement is for claiming what is due to him,” but he don: 
not have this right to what is due prior to payment. If the entire kia 
deferred, she does not have the right to deny access to herself, as she has 
relinquished her right due to deferment, as in the case of bay” (exchange), 
Abu Yūsuf (God bless him) disagrees with this. 


The response is the same where he has had intercourse with her, 
according to Abū Hanifah (God bless him). The two jurists said that 
in such a case she does not have the right to refuse access to herself. 
The disagreement turns on whether the intercourse was with her con- 
sent. Consequently, if she is coerced, is a minor or is insane, she does not 
lose this right against restriction on the basis of unanimous agreement. 
The same disagreement applies to seclusion with her consent. On these 
issues depends the right of maintenance as well. The two jurists reason 
that the subject-matter of the contract has been deliyered to him com- 
pletely through consensual intercourse once and through seclusion. lt ts 
through this that the entire mahr stands established (for claim), and she 
no longer has the right to refuse access, just like the seller where he has 
delivered the sold commodity. The Imam (God bless him) argues that she 
has refused access to what amounts to a counter-value. The reason 1s ne 
each intercourse is a transaction in protected subject-matter and it w 
not be left devoid of counter-value due to its significance for pratis 
The affirmation of the mahr after a single intercourse is due to the ie 
tainty of what is beyond it, therefore, the known bananas A 
be adjusted against an unknown return. Thereafter, when ano EA 
course occurs it becomes known and stands adjusted. qie i ae ofa 
way becomes a counter-value for the whole. This is similar to ā nase din 
slave who has committed an offence. The whole slave will be de 


imes. 
“This in no case can be interpreted to mean confinement at all time 
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; offence, Thereafter, if he commits another 

eel in lieu of all these offences, offenceand another, 

en he has paid her mahr he may move her to wher . 

kkā words of the Exalted, “Let the women live (in ‘dae ae 
same style as you live, according to your means: annoy them not, so as to 
restrict them.” It is said that he is not to move her to a land that is not 
her land, because being a stranger is painful. Such estrangement does not 
occur in villages close to the city. 

He said: If a person marries a woman and thereafter they differ about 
the mahr, the legally admissible statement is that of the woman up to 
the extent of her reasonable dower. The legally admissible statement is 
that of the husband with respect to what is in excess of the reasonable 
dower. If he divorces her prior to intercourse with her, then the state- 
ment acknowledged is his with respect to one-half of the dower. This 
is the position according to Aba Hanifah and Muhammad (God bless 
them). Abū Yūsuf (God bless him) said that it is his statement that js 
accepted after divorce and before it, unless he mentions an insignificant 
amount, by which he means something that is not known to be mahr 
for such a woman, and this is the correct view. Abu Yusuf (God bless 
him) argues that the woman claims an excess and the husband denies it. 
The acceptable statement is that of one who denies along with his oath,” 
unless he mentions something that prima facie shows him to be a liar. 
The reason is that estimation of the benefits of physical access is essential, 
therefore, if something out of the claim can be awarded it will be without 
recourse to the named amount. The two jurists argue that the accept- 
able statement in claims is the statement of the person whose claim is 
Supported by the prima facie position; and it is supported here for the 
Person claiming reasonable dower, because that is the primary obligation 
1n à contract of nikah. It resembles the case of the dyer disagreeing with 
neers of the dress with respect to the wages of dyeing, in which the 

of the dyeing is awarded, 
the nee he mentioned here that after divorce prior to Tete 
athe Sa le statement is his with respect to one-half of the do va 
aration of al-Jami‘ al-Saghir and Kitab al-Asl. It is menho 


"al lami‘ al-Kabir that reasonable mut'ah is to be awarded, and this is 
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based on analogy constructed upon the view of the two jurists. Th 

son is that mut'ah is due after divorce just like reasonable dower i a 
it, therefore, it is awarded like the mahr. The reasoning for Aa 
between the two (the narration of Kitāb al-Asl and al-Jāmi' Bīttārāk, 
s rahe , N ir) 
is that Muhammad (God bless him) stated the issue in Kitāb al-As} fo 

amounts of one thousand and two thousand when mut‘ah, in eae 
does not reach such an amount, therefore, awarding it on this basis will 
not be useful. He stated the issue in al-Jami‘ al-Kabir with Tespect to ten 
and one hundred, where reasonable mut'ah was twenty. This is beneficial 
for a ruling. In al-Jami‘ al-Saghir, he remained silent about the amount, 
and it is construed to mean what is stated in al-Asl. The elaboration of 
the opinion of the two jurists, then, where the parties differ, while the 
contract of nikāh still exists, with the husband claiming the amount to be 
one thousand and the wife claiming it to be two thousand is; (1) if her 
reasonable dower is one thousand or less, the acceptable statement is his; 
(2) if it is two thousand or more, the acceptable statement is hers; (3) if 
anyone of them adduces evidence in both situations that evidence is to be 
accepted; (4) if both adduce evidence in the first situation, her evidence 
is to be accepted as she is proving an excess; in the second situation, it is 
his evidence that is to be accepted as he is establishing a lesser amount, 
and if her reasonable dower is one thousand and five hundred, both are 
required to take the oath—when they do take the oath, one thousand and 
five hundred are to be paid. This is the takhrij of Abū Bakr al-Jassas al- 
Razi (God bless him), Al-Karkhi (God bless him) said that they are to be 
administered the oath in all three cases, and thereafter reasonable dower 
is to be awarded. 


If the disagreement is about the naming of the amount itself, rea- 
sonable dower is due on the basis of consensus (ijrmā'), as that S a 
primary amount according to the two jurists, and in his (Abū Yusu 4 
view, it has become difficult to give a decision according to the amoun 
named, therefore, it is to be based on this. 


If the dispute arises after the death of one of the see = 
response is the same as the response during their lifetime, pan at 
consideration of reasonable dower is not relinquished due to the thof 
of one spouse. If the dispute arises about the amount after the hus- 
both spouses, the acceptable statement is that of the heirs of vis 2 
band, according to Abū Hanīfah (God bless him), and even the € i Mi 
an insignificant amount is not ignored, According to Abū Yūsu 
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7 him), the acceptable statement is that of these heirs, 
bles ‘of x trivial amount. According to Muhammad (God bless him) 
pa oe is the same as that given for a dispute during their lifetime, 
T dispute pertains to the naming of the mahr itself, then, according 
I Aba Hanifah (God bless him), the acceptable statement is that of one 
ira deni es. The result is that a decision is not to be given on the basis of 
a dower after their death, according to Abū Hanifah (God bless 


ble 
ak we will elaborate later, God willing. 


unless they 


If the spouses have died, and a mahr had been named for the wife, 
then, her heirs have a right to recover the amount from the husband's 
estate. If no mahr had been named for her, then, according to Aba 
Hanifah (God bless him) there is nothing for her heirs. The two jurists 
said that the heirs are entitled to mahr in both cases. The meaning here 
is the named mahr in the first case, and reasonable dower in the second 
case. As for the first, the reason is that the named mahr is a debt liability. 
It has been established with death and is to be recovered from his estate, 
Ifit is known that she died first, his share out of this lapses. As for the sec- 
ond, the reasoning underlying the statement of the two jurists is that the 
reasonable dower has become a debt liability for him just like the named 
dower. Accordingly, it cannot be waived due to death, and is like the case 
where one of them has died. According to Abū Hanifah (God bless him), 
their death indicates the termination of the relationship, then, according 
to whose dower will the qadi estimate the reasonable dower? 


Ifa person had sent something for his wife, and she claims that it was 
a gift, while the husband claims that it was mahr, then, the acceptable 
statement is his. The reason is that it is he who is passing the ownership 
and he knows best what type of ownership has been passed. How can tt 
be otherwise for it is obvious that he is trying to meet an obligation. 


F Fa said: The exception is food that is consumed in the ga 

food fart it will be her opinion that is accepted. The meaning HD) Ca 

a pif at has been prepared for consumption, because 1t 1S identi 

F kā As for wheat and barley, the accepted statement 15 his as we ‘eal 

Nt sed lt is said that what is obligatory on the husband like Š: ās 

mahr +8, Shirt and so on should not be included in his reckoning yo 
' Pecause the prima facie position negates his claim. God know 
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If a Christian man marries a Christian woman in 

or something other than the mahr, when this is kās kb for carrion 
then has intercourse with her or divorces her prior to c eir religion, 
or dies leaving her behind, she is not entitled to mahr. Likews tation 
mies (marrying) in the dar al-harb (enemy territory). This is ei aot 
according to Abi Hanifah (God bless him), and it is the view a es 
jurists about the two enemies. As for the dhimmi woman, she has tik 
able dower if the husband dies or has intercourse with liek and tēta 
he divorces her prior to intercourse with her, she is entitled to bai 
Zufar (God bless him) said that the woman in the case of two aei 
in the dar al-harb is also entitled to reasonable dower. He argues that the 
sharī'ah has not prescribed the desire for nikâh, except in lieu of wealth, 
and this shari‘ah is applied generally (as public law), therefore, the rule is 
to be applied to all. The two jurists argue that the residents of the enemy 
territory are not obliged to follow the ahkam of Islam, and the author- 
ity of imposing the obligation is cut off due to the difference for the dar. 
This is distinguished from the case of the Ahl al-Dhimmah, because they 
have agreed to abide by our laws with respect to matters of mu'āmalāt 
like zinā and riba. Further, the authority imposing obligations is estab- 
lished due to the unity of the dar. According to Abu Hanifah (God bless 
him), the Ahl al-Dhimmah have not undertaken the obligation to follow 
our purely religious laws and those of the mu‘amalat about which their 
belief is different nor do they fall under the authority established through 
the sword and domination. All this is cut off for them on account of the 
contract of dhimmah. We have been ordered to leave them alone as well 
as what they practice by way of religion.” They are, thus, like those i 
the enemy territory except in the case of zinā as it is prohibited mr 
religions. Riba has been excluded from their contracts due to the EN 
of the Prophet (God bless him and grant him peace), “Beware! pkt; 
who indulges in riba, between him and between us there 1s NO con 


jons are zinā and 


|, The except ¢ Dhimmi: 


This is a basic ģā'idah followed by the Hanafi schoo h 
f public law fort 


riba. The Hanafi jurists, therefore, restrict the meaning 0 zah as public law 
Zufar (God bless him), on the other hand, is inclined to apply the shart al R everthe: 
even in areas beyond the dar al-Islam, according to what the Author Is pirts Court, 
less, the basis of recalling the judgment on rajm in Pakistan by the Federa rding t the 
on the grounds that zinā is a matter of personal law, is nota valid basis, accO 


figh of the jurists. 
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of dhimmah):”" His (Muhammad’s) statement in the Book (al-Jami* al 

Saghir) “or something bees thag mahr: implies the negation of Ss i 
plies silence about it. It is said that about carrion and silence ee t 
¢ 


also im ae ar 
are two narrations. The correct view is that each of these is disputed 


[fa dhimmi man marries a dhimmi woman in lieu of khamr (wine) 
or khinzir (swine) and thereafter both convert to Islam, or one of them 
converts to Islam, then she is entitled to khamr and khinzīr. He means 
thereby that these have been ascertained, and conversion to Islam is Prior 
to possession. If these things have not been ascertained, then in the case 
of khamr she is entitled to its value, while in the case of swine she is enti- 
tled to reasonable dower. This is the position according to Abii Hanifah 
(God bless him). Abū Yasuf (God bless him) said that she is entitled to 
reasonable dower in both situations. Muhammad (God bless him) said 
that she is entitled to value in both cases. The reasoning underlying the 
views of the two jurists is that possession confirms ownership in the thing 
taken into possession and in this it resembles a contract, therefore, it is 
denied due to Islam as is the case of a contract. The situation becomes 
like the case where these things have not been ascertained. The case of 
possession is, thus, linked with the case where there is a contract. Abu 
Yūsuf (God bless him) says: If they were Muslims at the time of the 
contract reasonable dower would have been obligatory; the same applies 
here. Muhammad (God bless him) says: Naming of these things is valid, 
because the named things are wealth for them, except that delivery is pre- 
vented on account of Islam, therefore, payment of value is obligatory, just 
like if a named slave were to die prior to possession. According to Abi 
Hanifah (God bless him), ownership is ascertained and sadaq is com- 
pleted by the contract itself. It is for this reason that the woman comes to 
Possess the right of transaction in it. By possession the liability for loss of 
the sadāg is transferred from the husband to her. This is not prevented by 
Islam, like the return of khamr that has been misappropriated. In the case 
one that is not ascertained, possession leads to ownership of the et 
buyer ka ý preveson dneito Bian = distinguished pr otegi 
Sessi ere Ownership for transactions arises due to possession. mts 

on becomes difficult in unascertained sadāg, the payment o! V 


M r 
traditia; a Abū ‘Ubayd ibn 
Slan dition is gharīb in these words, but a tradition recorded by Abū (Day 


10 Kitab al-Amwal is explicit in conveying this meaning. 


Al-Zayla'i, vol. 3, 203. 
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does not become obligatory in the case of khinzīr, because it js ā 
fungible thing and taking its value amounts to taking its Corpus. Phar 
not the case with khamr as it is a fungible commodity, If he disci | is 
prior to consummation, then those who impose reasonable mahr sles 
impose mut'ah, while those who impose the payment of value impose 
one-half of it. God knows best. 


Chapter 57 


Marriages of Slaves 


The nikah of a male and female slave is not permitted without the per- 
mission of their masters. Malik (God bless him) said that it is permitted 
for the male slave. The reason is that he possesses the right of divorce, 
therefore, he owns the right to contract nikah as well. We rely on the say- 
ing of the Prophet (God bless him and grant him peace), “Any slave who 
marries without the permission of his master is a fornicator.” The reason 
is that in the implementation of their nikāk is an admission of defects in 
the slaves, because being married is a defect in both the male and female 
slave? Consequently, they do not possess this right without the permis- 
sion of their master. 

The same applies to the mukatab? slave. The reason is that kitabah 
leads to release from interdiction with respect to earning,’ and such inter- 
diction Temains with respect to nikah governed by the rule of slavery. It 
rai ia reason that the mukatab does not possess the right of permit- 
ra A 4 one of his own slave. He does, however, possess the right 
a i s female slave's marriage as that belongs to the category of 

ng (receiving her mahr and so on). Likewise a female mukātabah 


— a 
The aip adition is reported from Jabir and Ibn ‘Umar (God be pleased with them). 
Žaylatī we Versions are recorded by al-Tirimdhi, Abū Dāwūd and Ibn Mājah. Al- 
p iD 203—204. 
t 
fenial ea tā from the perspective of the sale of the slave. A married slave, male or 
i “ly to fetch a lower price, because of which marriage is deemed a defect. 
with his master 


byvirn šā 
allments out of 


Y virtue Pr slave is one who has entered into agreement of kitabah 
his earnings ich he buys his freedom from his master by paying in inst 
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The earn: A 
Mäster, “arnings of the mukatab belongs to the slave and is used for paying off the 
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does not possess the right of her own marriage without the 
her master. She does, however, possess the right to permi 
of her own female slave, as we have explained. The same 
mudabbar” and the umm al-walad,* because ownership in them subsists 


If a slave marries with the permission of his master, the mahr is a 
debt attached to his corpus, and he can be sold for its recovery. The rea- 
son is that this debt is attached to the slave’s body due to the brin 
about of its cause by one who is eligible to do so. The right works against 
the master due to the issuance of permission from his side, therefore, it is 
linked to the corpus of the slave to ward off injury to the creditors (own- 
ers of debts) as in the case of trade.” 


The mudabbar and the mukatab are to work for paying off the mahr 
and are not to be sold to meet it. The reason is that ownership in them 
cannot be transferred from one person to another due to the subsistence 
of kitabah and tadbīr.* Consequently, the mahr is to be paid from their 
earnings and not from their persons. 


If the slave marries without the permission of his master, and the 
master asks him to divorce her or to separate from her, then, this does 
not amount to ratification of the marriage. The reason is that this direc- 
tive carries the probable meaning of rejection, because the rejection and 
relinquishment of this contract are called divorce and separation. Con- 
struing it in this way is suitable in response to the situation of a dis- 
obedient slave or it is the preliminary meaning (divorce coming ae 
therefore, it is preferable to follow their construction. If he says, ie 
her a divorce that retains the right of retraction,” then this amounts i 
ratification. The reason is that retraction after divorce is possible on'y 
after a valid nikah, thus, it affirms ratification. 

If a person says to his slave, “Marry this slave girl,” 
her through a contract that is vitiated (fasid), thereafter, 
course with her, he is to be sold for paying off the mahr, 


permission of 
t the marriage 
applies to the 


ging 


and he marries 
if he has inter- 
according t° 


SA mudabbar slave is one who is emancipated upon the death of his master 
54 female slave who has borne her master a child. ‘ 
"In other words, the slave is treated as an encumbered asset. The idea ot 
to say that the slave is now like a corporation with legal personality ae ino 
flawed, Some scholars have tried to float the idea to justify legal person? ity 
promote Islamic banking. mA adbīr 
®The right of the master to sell them stands restricted due to kitabah and t 


cannot be used 
asoning 15 
rder t0 


Hanifah (God bless him). The two jurists said that it will be recoy- 
Abit him if he is emancipated. The rule according to Abū Hanifah 
ered gas him) is that the permission of marriage covers both vitiated 
i Jid contracts, in his view. Thus, this mahr is established against 
an right of the master. The two jurists maintain that permission applies 
par to valid contracts and not other types, therefore, the claim of mahr 
4: t established against the interests of the master. It is to be recov- 
ae from the slave after his manumission. The two jurists also argue that 
the objective of the contract of nikah is to enable chastity and protection 
in the future and this is only possible through a valid contract. Thus, if 
he were to take an oath that he will not marry, it will be construed to 
mean through a valid contract, as distinguished from the contract of bay‘ 
(exchange), because some purposes are attainable in it through owner- 
ship of the right of transactions. Abū Hanifah (God bless him) argues that 
the term is used in an unqualified sense and is, therefore, to be applied in 
this sense as in the case of bay‘. Further, some of the objectives of nikah 
are attainable even through a vitiated contract of nikah, like lineage, the 
obligation of mahr, and the waiting period in case of intercourse. In addi- 
tion to this, the issue of the oath is not applicable in such a way. 

Ifa person gets his ma'dhūn slave (authorised to trade on his behalf), 
who is under debt, married to a woman, it is valid. The woman will be a 
daimant for her mahr at par with other creditors.? The meaning here is 
that the nikah has been concluded for reasonable dower. The underlying 
aides is that the basis for the authority of the master is his ownership 
es Kādi of the slave, as we will mention. Nikah does not conflict 

hes ka t of the creditors with the aim of annulling their claims, 
s ont such a nikah is valid, the debt becomes obligatory due to 
by the Šās cannot be rejected. The debt here resembles consumption 
nal illness KĀ and the case becomes similar to that of a debtor in termi- 
ecomnes a li a woman for reasonable dower and the woman 

Nodes ant at par with other creditors. 
let her resi Hie gives away his slave girl in marriage does not have to 
et The irene her husband's house, rather she is to serve her mas- 
AR cohabit with for the husband is: whenever you get a chance you 
Service tema, her. The reason is that the right of the master in her 
"MS and residence annuls this right. If he does permit her 


°H 
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in PETS ; 
» the slave is like an encumbered asset; not a corporation. 
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to reside with him at his house, then she has the right to maintena 
and residence, otherwise not, because maintenance is in lieu of šā 
tion to the house." If he does permit her to stay at the husband’s ho we 
but then it appears to him that he needs her services, he has a dies 
claim them. The reason is that this right remains due to the subsistence 
of ownership. Thus, it is not extinguished through residence, Just as it is 
not extinguished due to her marriage. 

The Author (God be pleased with him) said: He" mentions marriage 
permitted by the master for his male and female slave, but he does not 
mention their consent. This is to be referred to the opinion of our school 
that the master has the right to compel them to marry. According toal- 
Shāfi'ī (God bless him), the slave is not to be compelled. This is also one 
narration from Abū Hanifah (God bless him). The reason is that nikāk is 
a personal right of a human being, while the slave is part of the master's 
property insofar as he is wealth, thus, the master does not possess the 
right to undertake his marriage. This is different from the case of the slave 
girl as he is the owner of her physical benefits, thus, he possesses the right 
to transfer such ownership. Our reasoning is that nikāh is permitted for 
the improvement of his property insofar as it provides protection against 
zinā, which is the cause of loss or deficiency, thus, he possesses this right 
on the analogy of the female slave girl. This is different from the case of 
the mukatab and the mukatabah as they have come to be associated with 
free persons for purposes of transactions in them, therefore, their consent 
is stipulated. d then 

He said: If a person gives away his slave girl in marriage ant 
kills her, before her husband has had intercourse with her, there ase 
mahr for her, according to Aba Hanifah (God bless him). The two J a 
said that the husband is liable for her mahr to be paid to her or ae 
the analogy of her death due to natural causes. The reason is t RĪTĀ 
woman killed has died within her (predestined) period and is aE 
if she has been killed by a stranger. The Imām (God bless S n 
that he has prevented the counter-value from reaching, prior p venting 
of its delivery, therefore, he is to be given the recompense by a mee 
the counter-value due to him, and it is as if a free woman ha 


n 
mme ay d has bee 
apostate. Homicide in terms of the rules of the temporal worl 

Í 
dete ; this3 gener! 
"A wife is entitled to maintenance if she stays in her husband’s house- is 
rule? 

"That is al-Oudūrī (God bless him). 
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purviem n 

ction so that it gives rise to retaliation and bl 
deemed oe plies to mahr (it is destruction for this too), a 
ase n freewoman kills herself before her husband has had intercourse 
with her, she is entitled to mahr with Zufar (God bless him) disagreeing, 
He considers this case on the analogy of apostasy and the killing of the 
slave girl by her master. The common attribute has been explained by us, 
We rely on the rule that the offence of a person against his own self is 
not acknowledged for the ahkam of this world (falls outside their ambit), 
thus, it 1s similar to her death due to natural causes.'” The case is distin- 
guished from the killing of the slave girl by her master, as that falls within 
the jurisdiction of the ahkam of this world so that expiation is imposed 
in it.” 

If a person marries a slave girl, then, permission for ‘azl (ejaculat- 
ing outside the vagina) belongs to the master, according to Abii Hanifah 
(God bless him). According to Abū Yusuf and Muhammad (God bless 
them), the right to permit ‘azl belongs to her, because intercourse is her 
right so that the authority to demand it belongs to her. In ‘azl there is a 
dimunition of her right, therefore, her consent is stipulated just as it is 
stipulated for a freewoman. This is distinguished from the case of a slave 
girl owned by another, as she does not have the right to demand it; thus, 
her consent is not taken into account. The reasoning underlying the Zahir 
al-Riwayah is that ‘azl disturbs the goal of reproduction, and that is the 
right ofthe master. Accordingly, it is his consent that is acknowledged. It 
Is due to this that her case differs from that of a freewoman.'* 
= a slave girl is married with the permission of her master and is 
3 ome ei she has an option irrespective of her husband being 

man or a slave, due to the words of the Prophet (God bless him 


money. 


2 
medial omer tule should be taken into account by those doing research on 
rate this athe suicide as well as suicide in other cases. This is not the place to elab- 
‘cording ts ea length, It may be said, however, that suicide is a punishable offence 
declared un-] i penat codes of many Muslim countries. Such provisions are likely to be 
"In other canta if the above rule is followed strictly. i l F 

tween t ords, suicide cannot be subjected to the ahkām of this world. It is 3 matte 
7 š sii €ct and his Creator, 
arguing for family planning may wish to note this rule. The right to claim 
i a the right of a woman. Accordingly, denying it would be her right Be 

ues, For ane right belongs to the husband as well. This gives rise to a num a : 
‘interco ample, if the wife wishes ‘az! is she entitled to it by law? Second, ifthe 11 


*fongs to the wife, can the husband forcing her be accused of rape? 
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and grant him peace) to Barirah when she was manu 
come to own your body, so choose” The “llah ( 
owning her body has been stated in an ungualifie 
includes both cases. Al-Shāfi ī (God bless him) dis 
her husband is a freeman, and the proof against him is what w 

related. Further, he adds to the ownership of the husband over h O 
emancipation as the husband comes to own three tepuit 
Accordingly, he is made to own the removal of the contract itself for ae 
guarding against this excess. 5 

The same applies to the mukatabah slave, that is, when she marries 
and is set free later. Zufar (God bless him) said that she has no option 
because the contract of marriage was executed with her consent. Further, 
she also has the right to mahr. Accordingly, granting her the option has 
no meaning. This is distinguished from the case of the slave girl whose 
consent is not taken into account for her nikah. Our reasoning is that 
the underlying cause is the increase in ownership, and we have seen its 
operation in the case of the mukatabah, because her waiting time is two 
periods and there are two repudiations for her divorce. 

If the slave girl marries without the permission of her master and 
is then set free, her nikah is valid. The reason is that she now has legal 
capacity for issuing legally admissible statements, The prevention of exe- 
cution of the contract was the right of the master and this has now 
lapsed.” There is, however, no option for her, because the execution of 
the contract took place after emancipation,” therefore, additional own- 
ership is not realised. It is as if she married herself after being set free. 

If she marries without his permission for one thousand, when her 
reasonable dower is one hundred, after which her husband has inter- 
course with her, and she is then set free by her master, the mahr belongs 
to her master, because the husband acquired benefits that belonged to 
the master. If he does not have intercourse with her until the master sets 


mitted, “You have 
underlying cause) of 
d sense, therefore, j 
agrees with üs where 


SS Ee M ; to be 
Does a woman own her body, especially a married woman? The issue needs 
explored and can have legal consequences, M _Zaylēī, 
"]t is recorded by al-Dār'gutnī from ‘A’ishah (God be pleased with her). Al 
vol. 3, 204. 
7Jn other words, her emancipation is a kind of ratification | 
riage. She does not have the right to choose now as the marriage wa 


her consent. said in the 
"This line of reasoning creates problems. We believe that what we have 


previous note offers a better solution. 


mar- 
tion by the master of her ma 
+ s undertaken wi 
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the mahr belongs to her, as he has now acquired benefits that 
per frees d by her. The meaning of a mahr of one thousand is a mahr 
ed. The reason is that the execution of the contract due to 
ipation is dependent upon the time of the existence of the contract. 
emancipa ly, the naming of the mahr is valid and the named amount has 
according A (either for the master or for her). It is for this reason that 
become du e of mahr is not awarded due to intercourse through a nikah 
another a ade (mawgūf), because the contract is unified by reliance 
ielās thus, only a single mahr is imposed. 
onits execution, , ? 4 A a i 
Ifa person has intercourse with his son’s slave girl and she bears him 
a child, she becomes his umm al-walad; he is liable for her value but 
he is not liable for mahr. The meaning of this issue is that the father 
should claim the child as his. The reasoning is that he has the authority 
toacquire ownership of his son’s wealth for need to ensure survival. Thus, 
he has the right to acquire ownership of his son’s slave girl for preserving 
his progeny. The need to preserve his progeny, however, is less than that 
ofsaving his own life, Accordingly, he can own the slave girl by payment 
of value and food (that saves his life) without paying its value. There- 
after, this ownership is established prior to the birth of the child and as 
aprecondition for it, because the validating factor is actual ownership or 
his right to it. All this is not established in favour of the father so that his 
marriage to her is permitted. Thus, ownership must precede it. This elab- 
orates that intercourse accompanies ownership due to which reason he is 
not liable for *ugr (financial penalty for unjustified intercourse), Zufar 
and al-Shāfi'ī (God bless them) said that mahr becomes obligatory. The 
reason is that both of them establish legal ownership for purposes of the 
kr as in the case of the jointly owned slave girl. The hukm ofa thing 

Ways follows it, and the issue is well known.” 

, He said: If the son gets the slave girl married to his father and she 
ves birth to a child, she does not be his umm al-walad, he is not 
liable for her value, i is come ms isti g h 
reason is th ue; is liable for her mahr, and her child is born free. The 

im) disa at this marriage is valid in our view, but al-Shāfi'ī (God bless 
in the g| E basis of our view is that the father has no ownership 

erefore, it Ei Do you not see that the son owns her in all respects, 
ar Snot Possible that the father own her in some way. Likewise 

e full right of transaction in her and this eliminates any 


ly: 
That is sr 
5 M this case Ownership follows childbirth and does not precede it. 
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kind of ownership for the father even if it wa: 

a s the sā 
rāte of be eae that the hadd in be Indicates the 
or oc ee ve nikāh is valid, his Progeny is secure AR account of 
Bie 5: , the woman does not become his secin milk yami, 
does not € tor paying any value for her or for h ld, a and 

own them. He is liab er child, becay 


m le for mahr arisi seh 
the obligations of nikāh. His child i arising from his y on 
3 A, d ndert 
by his brothers, therefore, is free as he would aking 


he is to be i come to be own 
of kinship, considered eman ed 


Cipated on the basis 
He said: If a freewoman i i 

master, "Set him free for me Mājas ee and she says to his 
stands vitiated. Zufar (God bless him) said a 4 3 he does so, the nikah 
in our view, i ee at it is not vitiated, The rule 
„is that the manumission has taken place o Fi 
person who ordered it so that the wala’ bel SBT tinh 
PRSE 166 elongs to him. If the owner had 

expiation that was obligatory on him, then, th i 
sion would move out of her order. According to Zufar (G i Sla ain 
secre pens takes effect on account of the person tidered toe 
kai kt ass kešā PERĒ free his slave for him, and this is impos- 
IPA ARI nE ser in a case where a human being does not 
} gly, the demand is not valid and the manumis- 
sion takes effect on account of the person ordered. We maintain that its 
validity is possible by offering ownership by way of necessity, because 
ownership is a condition for manumission on account of the orderer. 
Thus, her statement, “Set him free,” is a demand for the acqusition of 
ownership from him for a thousand and thereafter her demand that he 
set free the slave of the orderer on her account. His response, "1 have set 
him free,” is a transfer of ownership by him and then manumission on 
her account. When ownership is established for the orderer, the nikal 
becomes vitiated due to a contradiction between two types of ownership. 
If she said, “Set him free for me,” and does not mention a sum, the 
nikāļ is not vitiated, and the wala’ belongs to the emancipator. This 5 
the view according to Abū Hanifah and Muhammad (God bless them). 
Abii Yūsuf (God bless him) said that this case and the previous case a 
the same, because here he offers ownership without a counter-value m 
order to validate his act. Possession is not taken into account, ane 
is like one where a person under the obligation of kaffarah for zihar 


When intercourse is without a valid legal relationship. 
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n his account. The two jurists maintain that a 
is possession on the basis of a text, therefore, it 
sh it, Possession is not established this way as a 
‘ey. because it is a physical act as distinguished from bay as that is 
that can be established orally). In that issue (of expiation), the 
presents the orderer for purposes of possession. As for the 


e i 4 
oor pār? tea is being delivered to him so that he may be considered to 
n 

ph f the orderer. 


feed people © 
„nother g hibah (gift) 
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Chapter 58 


Marriages of the Polytheists 


Ifan unbeliever marries without witnesses or within the waiting period 
ofthe unbeliever, which is permitted in their religion (if any), and there- 
after both spouses become Muslim, their nikah is acknowledged.’ This 
isthe view according to Abū Hanifah (God bless him). Zufar (God bless 
him) said that the nikâh is vitiated in both situations, except that their act 
isnot objected to prior to Islam or prior to litigation in the courts.* Abū 
Yūsuf and Muhammad (God bless them) had the same opinion as Abū 
Hanifah (God bless him) for the first situation, while they held the same 
opinion as Zufar (God bless him) for the second situation. He? main- 
tains that the khitāb (communication) is addressed to all, as stated earlier, 
therefore, it is binding on them. Their act is not objected to, however, 
due to their compact of dhimmah, but as an exemption, not by way of 
acknowledgement. Thus, when they convert to Islam or come as litigants, 
itis necessary to decree separation, because the prohibition persists. The 
two jurists argue that the prohibition of the marriage of a woman in her 
waiting period is agreed upon by all, therefore, they have to abide by it.* 
The prohibition of nikah without witnesses, on the other hand, is dis- 
puted, and they are not bound to follow all our laws where they disagree 


1 - 

AZayla 1 says that there are traditions about the validity of the nikah of the unbe- 

leat ial vol. 3, 208. 

es šei contract of dhimmah in the case of residents of a Muslim country, and 
That g. Jurisdiction in the case of non-citizens. God knows best. 

‘This 2 kiju (God bless him). 

Apparently the second situation about which they agree with Zufar (God bless him): 

addressees o E agree with the Imam (God bless him) that the unbelievers are not 

nly when q e khitab, that is, they are bound to obey the personal laws of the Muslims 

cy become Muslims. 
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with theirs. Abū Hanifah (God bless him) maintains that th 
cannot be established against them as the right of the sh ; 
have not been addressed by the khitāb with respect to its aek 

no reason for imposing the obligation of the waiting Sati: ts. There jg 
band, because he does not believe in it, as distinguished fr net 
where she was married to a Muslim as he believes in it When the Case 
is valid, it is valid for the cases of conversion to Islam or liti z4 mig nikāh 
validity remains. Witnessing is not a condition for such 3 tt a 
does the waiting period negate it, like a woman who is married aie) 
intercourse under shubhah. and has 


Prohibition 


If a Magian marries his mother or his daughter and then both con- 
vert to Islam, they are to be separated. The reason is that nikah among 
prohibited categories carries the hukm of nullity insofar as it applies to 
them, according to the two jurists, as we have mentioned in the case of 
the waiting period. As an objection is raised due to Islam, therefore, they 
are to be separated. According to the Imam (God bless him), the nikāh 
is assigned the rule of validity, according to the sound view, except that 
the prohibited categories negate the continuation of nikah as valid, thus, 
they are to be separated. This is distinguished from the case of the waiting 
period as that does not negate continuity, Thereafter, where one of them 
converts to Islam, they are to be separated. In case one of them takes the 
matter to court, they are not to be separated in his view, but the two jurists 
disagree. The difference is that the entitlement of one is not annulled due 
to a claim by the companion, because his belief is not altered due to it. 
As for the belief of one who persists in his unbelief, it does not ene 
the Islam of a Muslim, because Islam is dominant and is not SO aus 
(principle). If both become litigants, they are to be separated on the 8 € 
of consensus (ijmā'), because such litigation amounts to their conse 


arbitration. 
an 


Muslim woman, 
for 


e he is eligible 
the necessity ° 
plation, 


It is not permitted to an apostate that he wed a 
unbelieving woman, nor an apostate woman, becaus 
execution. The period of postponement provided is for ieee 
pondering over his act. Nikah will distract him from such co i 
therefore, it is not lawful for him. Likewise an apostate wom PA 4 for 
a Muslim nor an unbeliever is to marry her, because she is con 
reflection and the service of her husband will distra edt 
plating her act. Further, such a marriage will not be intende 
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rests, and nikah has not been prescribed for itself, but for the 
f mutual interests. 
he two spouses is a Muslim, the child will follow the reli- 
„n ofthe Muslim. Likewise if one of them converts to Islam and he (or 
on? a minor child, the child will become a Muslim due to the Islam 
shē) m spouse, because deeming the religion of the child dependent an 
pine ee is for the welfare of the child. If one of the parents is a Kitabi 
mā ik ga Book), while the other is a Magian, the child will be a Kitabi, 
oats there is welfare of the child, of a sort, because Magianism is evil. 
AL-Shāfrī (God bless him) opposes us due to conflict resulting in the law, 
and we have already elaborated the basis of preference. 

[fa woman converts to Islam, while her husband is still an unbe- 
liever, the gādī is to make him an offer of converting to Islam. If he 
accepts, she remains his wife, but if he refuses he is to separate them, 
This will amount to divorce according to Abi Hanifah and Muhammad 
(God bless them). If the husband converts to Islam when he is married 
toa Magian woman, she is to be made an offer of conversion to Islam. 
If she accepts, she remains his wife, but if she refuses the gādī is to sep- 
arate them, however, the separation between them does not amount to 
divorce. Abū Yusuf (God bless him) said that the separation does not 
amount to divorce in both cases. As for offering of Islam, it is our view. 
Al-Shafi'l (God bless him) said that Islam is not to be offered to them as 
that amounts to inducing them to do so, and we have guaranteed to them 
through the contract of dhimmah that we will not pressurise them to 
accept it, The ownership arising out of nikah, however, is not confirmed 
Prior to consummation, therefore, it will be cut off by the mere act of 
accepting Islam, but after consummation it stands confirmed for which 
reason it is delayed till three periods of menstruation as in the case of 
talāg. We rely on the reasoning that the objectives to be attained through 
oe are now lost, therefore, a cause is to be ascertained on which the 
ķi ra Is to be based. Islam is an act of obedience and is not suitable 
side ķi k Trake” it, therefore, Islam is offered to the other spouse 
rpa objectiyes of nikāh can be secured again through the accep- 

F Nam otherwise separation will be established through refusal. 
lēta tālas given by Aba Yusuf (God bless him) is that separation is 
se that is common between the two spouses, therefore, it 1s 


their inte 
securing © 
If one oft 


hj 4 
That is, the welfare of a the child, ofa sort. 


not like separation that is due to ownership, T uti 
refusal the husband rejected the adoption Kaija ees that by 
the ability to do so through Islam, Consequently, the gādī te en he has 
in the doing of good, as he will in the case of a person with aces him 
or one who is impotent. As for the woman, she does not here ie he 
capacity to pronounce divorce, therefore, the gādī cannot take 
function for her upon her refusal. 


Thereafter, if the gādī pronounces separation betw 
her refusal, she is entitled to mahr if t een them upon 


he husband had cons 
i > ummated 
the marriage with her, because the marriage was confirmed due to inter- 


course. If he did not consummate the marriage with her, there is no mahr 
for her. The reason is that separation is from her side and mahr has not 


been established. It, therefore, resembles the case of apostasy and that of 
a woman submitting to the husband’s son. 


the legal 
Over this 


If a woman converts to Islam in the dar al-harb, while her husband 
is an unbeliever, or if a resident of dar al-harb converts to Islam and is 
married to a Magian woman, she is not separated from him until she 
has menstruated in three periods and then separated from her husband. 
The reason for this is that Islam is not the cause of separation, and offer- 
ing conversion to Islam (to the other spouse) is not possible due to lack of 
jurisdiction, however, separation is essential to repel conflict. We, there- 
fore, imposed its condition, which is the passage of menstrual periods, 
in place of the cause, as in the case of a person who digs a pit.“ There 
is no distinction here between the woman whose marriage stands con- 
summated and one whose marriage is not consummated. Al-Shāfiī (God 
bless him) does make the distinction, as he did in the case of dār 5 
Islām. When separation occurs and the woman is a resident of the si 
al-harb (as a non-Muslim) there is no obligation of ‘iddah on her. gt: : 
woman is a Muslim, the rule is the same for her according to Abū Hani e 
(God bless him), but the two jurists disagree. This discussion will co 
up before you, God willing. Se a 

If the husband ofa Kitābī woman converts to Islam, their nikah al 
tinues to be valid. The reason is that the nikah between them was V 
initially, therefore, it should be valid in this changed situation. 


jated 
m mY we be associ 
The “illah in this case is “falling into the pit," but compensation cannot 
with it, therefore, it is attributed to the person who dug the pit. 
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< one of the spouses moves over to our territory from 
as a Muslim, a physical separation (bayniinah) occurs 
Al-Shāfi'ī (God bless him) said that it does not occur, 
of the spouses becomes a prisoner of war, a Physical separation 

If one curs between them without talāg, but if both become 
(baynūnah) gii together, the separation does not occur. Al-Shāfi ī (God 
pee šā that it does occur. The net result is that the cause is phys- 
bless ee and not imprisonment, in our view, while he (al-Shafi‘t) 
a he i osite view. He maintains that physical separation has the 
we emanating wilayah, but this does not lead to separation as hus- 
sa br d wife, as in the case with a harbi who is visiting as a musta’min 
ka assurance of safety) or a Muslim musta min visiting the enemy ter- 
ritory. As for imprisonment in war, it requires freedom of attachments 
favouring the captor, but this is not realised without the termination of 
nikah. It is for this reason that a debt claim against the captive is writ- 
ten off. Our reasoning is that with physical separation, actual and legal, 
the securing of objectives cannot be maintained, therefore, it resembles 
the case of categories prohibited for marriage. Further, captivity leads to 
the ownership of the corpus (body), however, it does not negate nikah 
initially nor does it negate it for continuity, and it resembles purchase, 
Thereafter, it requires the severance of bonds with respect to the subject- 
matter, which is wealth, not the subject-matter of nikah. In the case of the 


musta'min, physical separation has not occurred legally due to his inten- 
tion to return, 


Ifa womayy migrates to our territory, it is permitted to her to marry 
oe is no waiting period for her, according to Abū Hanifah (God 
Geen The two jurists said that she is to undergo the waiting period, 
fore, she aaa has occurred after entry into the dar al-Islam, there- 
ies tae ae by the law of Islam. Abū Hanifah (God bless him) 
imposed to S wating period is the effect of a prior marriage and is 
ership of express its sanctity when there is no sanctity for the own- 


an i 1 t. « . 
emale aa T It is for this reason that ‘iddah is not imposed on a 


If she; 

narras cena she is not to marry till she delivers her burden. It 
"Kāhis valig b bū Hanīfah (God bless him) that if she does marry, the 
Child, ag jg tre ot the husband is not to approach her till she delivers the 
Course) : € Case with Pregnancy resulting from zinā (unlawful inter- 
"Casoning for the first view is that it establishes paternity, 
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Thus, if legal right of intercourse is effective in the ri 
effective in preventing nikah by way of precaution 
kone of the spouses turns away from Islam (be 
a separation ending marriage occurs without divorce poet 
according to Abū Hanifah and Abū Yūsuf (God bless the his is the view 
(God bless him) said that if the apostasy occurs on ee Muhammad 
band, then, it is separation through talāg, which is Bat ie of the hus. 
to accept Islam. The factor that reconciles the two h ay EEY refusal 
explained by us. Abū Yūsuf (God bless him) relies on the ba y re 
stated for him in the case of refusal. Abū Hanifah (God bless kim) dis 
tinguished between the two situations. The reasoning for the distinction 
is that apostasy negates nikah, because it negates protection by the law. 
Talāg, on the other hand, removes the contract of nikah, therefore, it 
difficult to deem it talaq. This is distinguished from the case of refusal 
as the person relinquishes the adoption of what is good, Accordingly, the 
doing of good (by the gādī) becomes obligatory, as has preceded, It is 
for this reason that separation ending in marriage due to refusal depends 
upon a judicial decree, but it does not in the case of apostasy. 
Thereafter, if it is the husband who is the apostate, she is entitled to 
the entire mahr if he has had intercourse with her, and one-half mahr if 
he has not. If she was the apostate, then, she is entitled to the entire mahr 
if he has had intercourse with her. Ifhe has not had intercourse with her, 
she is not entitled to mahr or maintenance, because the separation 1$ due 
to her. R 3 
He said: If the two become apostate together, they maintain the kri 
i ir nikā basis of istihsan. Zufar (God bless him) sal 
ity of their nikah, on the IE 
that their nikah stands nullified, because the apostasy of one 7 w% 
and the apostasy of both includes the apostasy of one. ji ne ack 
report that the Bana Hunayfah turned apostate and then ķer V askan 
to Islam. The Companions (God be pleased with them) di eae 
"= mikā on their pa! 
of them to renew their nikah contracts. Apostasy 
lective, due to uncertainty about exact dates. If oni £ ait 
Islam after their collective apostasy, the nikah woul OEM os nikal 
to the insistence of the other upon apostasy, because 1 
does in the case of apostasy of one at the beginning. 


ght of Paternity, iti 


POstate), 


Chapter 59 


pistributive Justice in Marriage (Qasm) 


who are freewomen, he is under an obligation to 
the distribution of favours, whether both were 
ins or were deflowered, or whether one was 4 virgin and the other 
deflowered (before they married him). This is due to the saying of the 
Prophet (God bless him and grant him peace), “If a person has two wives 
and he is inclined towards one of them, he will appear on the Day of 
judgement with one of his sides paralysed.” It is related from ‘A’ishah 
(God be pleased with her) that “the Prophet (God bless him and grant 
him peace) used to maintain justice in distribution among his wives, and 
he used to say, ‘O Lord, this is my distribution according to my ability, so 
donot hold me accountable for what I do not possess, ”* that is, an excess 
in love. There is no detail in what we have related. An older and a newer 
Re eae due to the absolute meaning of what we have related. The 
ģ Lrikāk, i asi pertains to the duties of performance in the contract 
othe Vita a ks re oe in wives for this purpose. The extent 
leahna kā = t 5 husband, because what is due is equality 
equality due pertains to ķā ich the equality is implemented. Further, the 
physical ity. stay and not in intercourse as that depends upon 
Ifoneo TPN 
ieee a eginija and the other is a slave, then, the 
The reports from th o-thirds of the distribution and the slave a 
e Companions (God be pleased with them) 


Ifa man has two wives, 
deal justly with them in 


'It is re 
Troned Potted from Abū 
«tē by the compilers 4 Hurayrah (God be pleased with him), The tradition is 
V recorded by th of the four Sunan. Al-Zayla'ī, vol. 3, 214. 
€ compilers of the four Sunan. Al-Zaylaī, vol. 3, 214. 
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indicate this. Further, the lawfulness of the slave is less than the law- 
fulness of a freewoman, thus, it must be reflected in their rights. The 
mukatabah, mudabbarah, and the umm al-walad have the same status as 
that of the slave girl, because the element of slavery still subsists in them, 
He said: They do not have a right of distribution in the state of jour- 
ney, and the husband has the right to travel with any of his wives he 
likes, It is, however, preferable that he draw lots between them so that he 
travels with one whose name turns up. Al-Shāfrī (God bless him) said 
that the drawing of lots is what is due, because “the Prophet (God bless 
him and grant him peace) used to draw lots between his wives when he 
intended to travel””* We maintain, however, that the drawing of lots is 
for the satisfaction of the wives, therefore, it belongs to the category of 
recommendation. The reason for this is that a wife does not possess the 
right to travel with the husband. Do you not see that at times none of 
them accompanies him. Likewise, it is his right to travel with one of them 
and this period is not taken into account in the reckoning of distribution. 
If one of the wives gives her consent to relinquish her share of the 
distribution in favour of another wife, it is permitted. The basis is that 
Sawdah bint Zam‘ah (God be pleased with her) asked the Prophet (God 
bless him and grant him peace) to retract in her case and to assign the day 
of her turn to ‘A’ishah (God be pleased with her)” She has the right to 
withdraw such consent, because she relinquished something that has not 
occurred as yet, thus, it cannot really be extinguished. God knows best. 


vol. 3, 215- 


>The reports are recorded by al-Bayhagī and ‘Abd al-Razzaq. Al-Zayla’l, 
be please 


‘It is reported by most of the sound compilations from ‘A’ishah (God 
with her). Al-Zayla'ī, vol. 3, 216. trac- 
*Al-Bukhārī and Muslim have reported this case, but without referring to there 

tion. The reason in their record appears to be old age. Al-Zayla'ī, vol. 3, 216. 
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Chapter 60 


The Meaning of Rada‘ 


He said: The minimum and maximum periods of suckling (breastfeed- 
ing) are legally the same if it occurs in the period of breastfeeding, and, 
to this the prohibition becomes linked. Al-Shāfi'ī (God bless him) said 
that prohibition is not established except by feeding up to five times, due 
to the words of the Prophet (God bless him and grant him peace), “One 
or two sucks or feeding once or twice does not result in prohibition.” We 
rely on the words of the Exalted, “Foster-mothers who gave you suck,” 
and on the words of the Prophet (God bless him and grant him peace), 
“Prohibited by suckling is what is prohibited by lineage,” without pro- 
viding details. Further, although the prohibition is based on the suspicion 
that milk becomes part of the child adding to growth in bones and mus- 
cles, but this is a matter that is internal (not known), therefore, the rule 
has been attached to the act of suckling. What he* has related is rejected 
by the Ourān or is abrogated by it. It is necessary that such feeding be 
during the period of suckling, as we have explained. 

Thereafter, the period of suckling is thirty months, according to Abū 
Hanifah (God bless him). The two jurists said that it is two years, which 
He: al-Shāfi'ī's opinion (God bless him). Zufar (God bless him) said 
KE it is three years, because the term hawl (year) also conveys the mean- 

g of transferring from one state into another. It is necessary that it be 


I , =. 
Se: recorded, by Muslim in two separate traditions. One tradition is from ‘A’ishah 
ee Pleased with her), 'Al-Zayla'ī, vol. 3, 217. 
Si an 4:23 
ti PA 
se : recorded by al-Bukhārī and Muslim from Ibn ‘Abbas and ‘A’ishah (God be 
Ther them). It has preceded in the first chapter of nikal. Al-Zaylarī, vol. 3, 218. 


hat i afi‘ 
atis, al-Shāfi ī (God bless him). 
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more than two hawls, as we will explai 
three, The two jurists rely on Ce zi e it should be limit 
the (child) to his weaning is (a period of) bie Exalted, “The ila i 
gestation period is six months and that hace ais The minim 
Prophet (God bless him and grant him peace) ae for Weaning. a 
after two years.”* The Imam (God bless bin} cel There is no suck 3 
His reasoning is that God, the Exalted, has riot ee vere 
determined the period for them, therefore, each EPS two things and 
have the complete period (of thirty months) men : phe things wil 
determined for two debts, except that He has given x , Uke the Period 
these periods, but it remai reduction in one of 
periods, but it remains as stated for the other. Further, it i 
sary to alter the food (of the infant) so that growth de end it is neces- 
should come to an end and this occurs by extending ii reini mk 
the infant gets used to the other diet. Accordingly, it tt bien coe 
the minimum period of pregnancy as it changes. The food of the ae 
alters the diet of the infant, just as it alters the diet of the weaning chil. 
The tradition’ is to be construed to indicate the period of entitlement (for 
expenses), and it is in this sense that the text of the Qur'an restricting it 
to two years is to be construed. 

He said: When the period of suckling 
not be related to suckling, due to the words of the Prophet (God bless 
him and grant him peace), “There is no radā‘ after weaning.” The rea- 
son is that the prohibition is based on growth and this takes place in the 
period of suckling, because a grown person cannot be fed on it. Weaning 
is not acknowledged prior to the period, except ina narration from Abi 
Hanifah (God bless him), for he is no longer dependent on it. The ne 
for the termination of growth is the change of diet. Is suckling Pa 
after the prescribed period? It is said that itis not permitted as permitting 


it is harmful, for it? is part of a human being, 


is over, the prohibition can- 


5Qur’an 46:15 A ; 
X, vol. 7 210: 

$]t is recorded by ayla‘i, vol. 3 

7That there is no sucklin 


It is recorded by al-Tabarani an 
9The milk. 


al-Dār'gutnī in his Sunan. Al-Z 


g after two years. 


d ‘Abd al-Razzāg. Al-Zayla'ī: vol. 3, 219 


Chapter © 


The Legal Effect of Rada’ 


He said: Rada‘ (suckling) prohibits what is prohibited by lineage, on the 
basis of the tradition that we related,’ except the mother of his foster 
2 because it is permitted to him to marry her. It is not permitted to 
the mother of his sister on the basis of lineage, because she 
s one who has cohabited with his father. 
to him to marry the sister of his foster son, when 
d on the basis of lineage. The reason is that when 
he becomes prohibited for him, but this 


sister; 
him to marry 
is his mother or i 

It is permitted 
this is not permitte 
he cohabits with her mother s 


meaning is not to be found in radā”. 
Itis not permitted to him to marry his foster father's wife or his fos- 


ter son’s wife, just as it is not permitted to do so on the basis of lineage, 


due to what we have related.” The aslāb have been mentioned in the text 
to exclude the consideration of the mutabannd as we have elaborated. 
us prohibition is related to the laban al-fahl, which is that a woman 
= hc F vas infant and this infant becomes prohibited for the husband 
The lēkā ee nursed her) as well as for his fathers and his sons. 
the foster fath = he whom the woman had milk in her breasts becomes 
(God bless him) ne infant girl suckled. In one opinion from al-Shāfi'ī 
the prohibition is pan al-fahl does not give rise to prohibition, because 
on what we have Ge via suspicion of becoming part of him. We rely 
on both sides and ated, Further, the prohibition due to lineage operates 
nd so also due to radā‘. The Prophet (God bless him and 


T 

The fir ies 

When an in the previous chapter. 

atis noda ave been nursed by a third woman. 

Kg, prohibits what is prohibited by lineage. 
e€ tradition as above. 
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grant him peace) said to ‘Aishah (God be pleased with her), « 
appear before Aflah, because he is your foster-uncle duet bs You can 
reason is that he (the husband) was a cause of the ap oe rada‘qh»s 
her, therefore, the prohibition is extended to him by is i tita milk in 
It is permitted to a man to marry his foster idek Precaution, 
The reason is that it is permitted to a person to marry his b (step) Sister, 
on the basis of lineage. This occurs in the case of his Riker sister 
father’s side when this brother has a sister from his mother’s šā from the 
a Case, it is permitted to his brother from the father’s side to sinc 
In the case of two infants (girl or boy), who have gathered on «S 
breast of one woman, it is not permitted to one of them to marry fic 
ee is the rule, because their mother is one and they are brother 

A girl is not to marry any (male) child of the woman who suckled 
her, because he is her brother. She is also not to marry a child (son) of 
her child, because he would be the child of her brother. A foster son is 
not to wed the sister of his foster mother’s husband, because she is his 
foster aunt. 

When milk is mixed with water, with the milk being predominant, 
the prohibition is linked to it. If the water is predominant, it is not 
linked to the prohibition. Al-Shāfi ī (God bless him) disagrees saying that 
it is present in it in reality, We maintain that something that has been 
overwhelmed is legally non-existent so that is does not manifest itself in 
comparison to the predominant ingredient as is the rule in oaths, 

If it is mixed with food (wheat), the prohibition is not related to it, 
even if the milk is predominant, according to Abu Hanifah (God bless 
him), The two jurists said that if the milk is predominant, the prohibition 
is linked to it. The Author (God be pleased with him) said that the ea 
of the two jurists pertains to the mixture that is not touched by fire: | 

it is cooked, the prohibition does not apply to it by agreement, The be 
jurists maintain that what is taken into account is predominance, as i ' 
case of water, when its state is not altered. Aba Hanifah (God bless om 
maintains that the basic thing is food (wheat) and milk is pisem 

it with reference to the purpose of mixing. Thus, it is like a 1 a tito 

dominated. The drops of milk (that may be visible) are not j as 

account in his view. This is correct, because eating wheat is the basis. 
val. 3, 220: 


sIt is recorded by the six Imāms of the sound compilations. Al-Zayla T» 
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Iftne lies to 
F on a 
hibition | "because 


i e i iti i the prohi- 

is purP0* ; ‘th goat milk, and itis predominant, th p 
IES ela milkis predominant, the prohibition does 

haw f the predominant ingredient as is the case 


en is mixed, the prohibition applies to the 
ant milk, according to Aba Yasuf (God bless him). The reason 
hole becomes the same thing, therefore, the lesser in quantity 
A a ki bservient to what is greater, for the purpose of basing the rule 
isde OT iain (God bless him), as well as Zufar (God bless him), said 
ex prohibition applies to both, because one specie cannot dominate 
an identical specie. A thing is not deemed destroyed when it is mixed with 
its own specie, due to the unity of purpose. There are two narrations 
about this from Abū Hanifah (God bless him), and the basis of the issue 
lies in the Book of Oaths (Ayman). 

fa virgin has milk in her breasts and she feeds an infant, the prohi- 
bition is established, due to the unqualified meaning of the text. Further, 
ee an of atl a aaa the contribution to the constituent parts 
of the infant is established. 


me ki ee 3 verka erp after her death and fed drop by 
Kt) diagrees a Rigg i oe is established. Al-Shāfi'ī (God bless 
titans g ce sea ains that the basis for the proof of the prohi- 
Senne n, and it extends to others through her. By her death 
ace ger remains the subject-matter of prohibition. It is for this rea- 
at intercourse with a dead wom d i ibitior 

of marital relations, We A an does not lead to the prohibition 
tributing to the IE aintain that the cause is the suspicion of con- 
lodevelopment ai nts body, and this is due to milk insofar as it leads 
Prohibition Bags srowth; such a meaning is associated with milk. The 
urial and samia obvious with respect to the deceased in the case of 
€ Prohibition dhe sy to who is legally permitted to do this). As for 
Toduction, aa kd jest it is due to the existence of a means for 

Ut Lies lamā due to death. The two cases are, therefore, 

istinctive factor (which is growth and develop- 


‘Ik of two wom 


redomn 


Ee = 
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If an infant is given an anema with milk 
lished. According to Muhammad (God bless him), th S 
established through it Just as a fast is broken with it Th M Prohibition is 
ever, is obvious. The factor invalidating a fast is to provide nots how. 
body and this meaning is found in medicine. As for the isa for the 
in radā‘, it is growth, and such a meaning is not found in 1Diting factor 
what serves as food is fed through the top (mouth) anema, because 


If a man has milk in his breasts, a 
4 » and he feeds an inf, re 
tion is not established, because this is not milk as verified, S prohi 
and development j ith i ed, thus, growth 
p are not associated with it. The reason is that the e 

gence of milk can be conceived in the case of one who can give bith. 

If two infants (boy and girl) drink of the milk of the same goat, the 
prohibition is not established, because there is no relation of constituent 
parts between a human being and an animal whereas the prohibition is 
due to this. 


the Prohibition is not est 
ap- 


If a man marries a grown woman and an infant, and the grown 
woman gives suck to the infant, both are prohibited for the husband, 
because he would be combining a mother and a daughter in marriage, 
and this is prohibited like combining the two on the basis of lineage. 
Thereafter, if he has not had intercourse with the grown woman, there 
is no mahr for her, because the separation has occurred due to her act 
prior to consummation of her marriage. The minor girl is an n 
one-half of the mahr, because the separation has not PAIET 
her act. Although suckling is her act, but her act is piem $ x 
the extinction of her right, just as though she had killed t pie a 
whom she was to inherit. The husband is to have recourse 


i i j ionally ren- 
woman (for the mahr paid to the minor) in case ee SS as int 
dered the marriage vitiated. If she did not inten a pati 
against her, even when she knew that the ne a 
According to Muhammad (God bless him), he is sea 2 Riya 
both es The correct view, however, 15 that of the oF 


is that she has confirme ey gsi 
S kdzvibiāk is one-half of the mahr, and the case bec 


€ of it, 
: is, however the caus F 
the destruction of wealth. She is jā contract as prescribed 
suckling is not the 


; veel" 
basis for the vitiation acta mahr is iO 
inci ne- j F 
is established merely as a coincidence, or that 0 uilficati0 
$ i 
by way of mut'ah as is known, 


2 Eye ci 
but the condition for itis the 
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pook yil: Fost 


oe. [fshe is the cause, a wrong is stipulated as in the case of dig- 

of mariae er eafter, she has committed a wrong if she is aware of the 
ging * pit. ‘hes intended vitiation through radā "If; however, she isnot 
marriage Aa arriage or she is aware of the marriage, but intends to drive 
aware of the m d death from the infant, and not vitiation, even then she 
ran This from our side is the acknowledgement of igno- 


ed. 
transgress law) for the elimination of the hukm (operation of 


8 
ot ‘ 
has excuse in 


rance (asan 


the law). timony of one woman alone is not admissible in radā“. It is 

The Rī by the testimony of two men or one man and two women. 
abi “ee him) said that it is proved with the testimony of a single 
wal if she is known to possess moral probity. The reason is that the 
wren is due to a right that belongs to the rights of the shari‘ah, 
refi it can be established through the testimony of a single per- 
son, and is like one buying meat when a person informs him that it was 
slaughtered by a Magian. We maintain that prohibition cannot be proved 
separate from the loss of ownership in the category of nikah, and the nul- 
lication of ownership cannot be proved except through the testimony 
of two men or a man and two women. This is distinguished from meat, 
because the prohibition of consumption is distinguished from the loss of 


ownership, therefore, it is considered a matter of ritual. God knows best. 
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Chapter 62 


Talāg al-Sunnah (Divorce Conforming to the 
Sunnah) 


He said: Talāg (divorce) is of three types: hasan (proper), ahsan (more 
appropriate) and bid“ (innovative, not conforming to the Sunnah). The 
ahsan form of divorce is that a man divorce a woman with a single 
repudiation pronounced during her period of purity from menstruation 
(tuhr) during which he has not had intercourse with her. He then leaves 
her alone (does not cohabit with her) until she completes her waiting 
period ("iddah). The reason is that the Companions (God be pleased with 
them) used to prefer not increasing the number of repudiations over one 
till the passing of the waiting period.’ This form had greater merit in their 
view than a man divorcing his wife by pronouncing three repudiations, 
one in each period of purity. The reason is that the ahsan form is the far- 
thest from remorse (leaving a possibility of retraction) and less injurious 


for (the feelings) of women. There is no dispute about the (absence of) 
disapproval for this form. 


W $ 5 hasan form, which is also called talāg al-sunnah, is that a woman 
ations marriage has been consummated be divorced with three repudi- 
ess A in three periods of purity (one in each). Malik (God 
a Single re said that it is bid'ah (innovation against the Sunnah) and only 
sumptio P udiation is permitted. The reason is that the governing pre- 
n with respect to talāg is that it is prohibited and permissibility 


1 t is 
Lal, voj <ēd by Ibn Abi Shaybah from Ibrahim al-Nakhatī (God bless him). Al- 
“J, £20, 
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is granted due to the need of separation.? Such a need 

single repudiation. We rely on the saying of the Prophet (God Ugh a 
and grant him peace) in a tradition from Ibn ‘Umar (God be ' bless hin, 
both), “It is a sunnah to await a period of purity and then ere With 
pronouncing one repudiation in each period” Further, the raka her 
around the evidence of need, which is the pronouncing of es 
period of time in which desire is renewed, and this is a period tia ie 
which intercourse has not taken place. The need, therefore ribs ater 
of its evidence, Thereafter, it is said that he should delay the St sa) 
ment till the end of the period of tuhr in order to avoid prolonging th 
waiting period. It is, however, the stronger view that he is to pronounce 
the repudiation as soon as she attains purity, because he may have inter. 
course with her. This will place the person who pronounces divorce after 
intercourse in a state of trial.‘ 

Talāg al-bid‘ah (innovation conflicting with the Sunnah) is that he 
divorce her with three repudiations pronounced in a single statement 
or three repudiations in a single period of purity. If he does this, the 
divorce takes effect, but he has sinned. Al-Shāfi'ī (God bless him) said 
that each form of divorce is mubah (permissible) as it is a legally valid 
act so that it leads to its legal effects. Legal validity does not exist side 
by side with prohibition, as distinguished from a divorce pronounced 
during menstruation. The prohibited element is the prolongation of the 
waiting period for the woman and not divorce. We maintain that the 
governing rule in divorce is prohibition’ insofar as it leads to the 7 
mination of nikāh, which is meant to secure interests both of this wor 
and the next. The permissibility of divorce is to meet a need of Ri 
separated, and there is no such need of gathering three eae a 
single statement, whereas distributing them over three perio and it 
is established in view of its evidence. The need, in fact, es need! 
is possible to conceive the application of the evidence to thi 


is met thro 


AS 


ae : s tion = 
"This statement is to be understood in the light of the sistas AC fabas ya d- 


presumtion is al-aslu fial-ashya’ al-ibahah. The oppsite A ten a iiris 
tahrim. In this case, the second presumption operates in the ca rE separation: This i 
an act that is prohibited. The basis for permitting It 1s the nee 
met through a single repudiation; there is no need for neon sam 
It is recorded by al-Dar'qutni in his Sunan. Al-Zay!a ķ rr tā pronoun 
4This repudiation will not conform to the Sunnah as he 
in a period of purity in which he has had intercourse. 
5The presumption of prohibition has been discussed, 
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„al validity of th 
iage, ! 8 
oe he meaning we have stated. The same applies 


what we have stated. The narration (from 
these are bias dabout a single irrevocable repudiation.‘ It is stated in 
sts) differe erson violates the Sunnah, because there is no need 
„l-Asl that such F Ak qualification to effect separation, with such 
to establish am 2 irrevocability. In al-Ziyadat it is stated that it is not 

qualification i ag immediate separation. 
disapprove kri in divorce is of two types: sunnah pertaining to time 
the in ertaining to number (of repudiations). The sunnah per- 
radii aiber applies equally to one whose marriage stands con- 
ape) and one whose marriage has not been consummāted, and we 
havealready mentioned this. The sunnah pertaining to time applies only 
tothe woman whose marriage has been consummated, and she is the one 
whom the man divorces in a period in which he has not had intercourse 
with her. What is to be observed is the evidence of need, and that is the 
pronouncement of divorce in a period when desire is renewed, and such 
aperiod is that of purity in which intercourse has not taken place. As for 
the period of menstruation it is a period of repulsion, and desire subsides 

with intercourse once in a period of purity. 

tē ia iš : ee whose marriage has not been consummated, 
(God bless him) ms ne e sages of purity or of menstruation. Zufar 
Woman whose maki ei si e deems it analogous to the case of the 
thecaseofthe nE X ands consummated. We maintain that desire in 
Tue and is not reduced ee PO 4 has not been consummated stands 
€ to menstruation, unless his aim has not been 


attained thro 

u 

iene “gs bet In the case of one whose marriage is consummated, 
ed during the period of purity. 


He said: If th 
ge and the lēnāki woman does not menstruate due to minority or old 


nāk, heis to a wishes to divorce her thrice according to the Sun- 
“a to Pronounce her with one repudiation. After a month has passed 
i Passed hes a another repudiation and then when another month 

ey 9 Pronounce another repudiation. The reason is that in 


T case th 
€ month . 
acts as a substitute for the menstrual period. God, 


‘gh on the basis of 


cs Al-Hidayah s 
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he Erato, as said, Such of our Women as bave pad iy 
4 - period, if ye have 

is three months, and for those who have no courses (it is Ke, doubts, 
those who are pregnant, their period is until they deliver th e same): for 
Substitution with the month is specific to menstruation rēgs burdens” 
the vacation of the womb is also reckoned through Pg 50 that 
of such a woman, when this is usually assessed through e Case 
period and not with the period of purity. Thereafter, if the eee 
pronounced in the beginning of the month, the reckoning of the pē tig 
will be based on the moon, If itis pronounced in the middle of the iia 
the reckoning will be on the basis of days for the distribution of repu. 
ations. The calculation of the ‘iddah will be made in the same manner 
according to Abu Hanifah (God bless him), According to the two ‘ities 
the first month is completed by its end, while the months in between on 
the basis of the moon. The issue 15 similar to cases in hiring’ 


age of 


It is permitted to him to divorce her? without any separation based 
on time between intercourse and divorce. Zufar (God bless him) said 
that he is to separate them with a period of one month, as the month 
acts as a substitute for menstruation. The reason is that with intercourse 
desire goes away and is renewed with time, and this time is one month. 
We maintain that there is no likelihood of conceiving in the case of such 
women, while the disapproval in the case of those who menstruate was 
on this basis. The reason is that by delay, the period of ‘iddah yr 
vague, Desire, even though it goes away in the manner stated Hah x re 
yet increases due to another reason, because a man desires to : pēri 
course with a woman who is not likely to become da ESM wail be 
for avoiding the burden of a child. Thus, the period kg = a AC 
the period of desire, therefore, it will be like the pet! 


who is pregnant.” l sava jonmediatel 

Divorce in the case of a pregnant woman is pana confusion in 
after intercourse. The reason is that it does not lea ka period of desire 
working out the “ddah, The period of pregnancy as 4d dah and 


ibili i nt dur! 
for intercourse as the possibility of becoming pregna 


ber of day> 
or the num! rity. 


old age oF mino. 


7Our'ān 65:4 
šWhere the calculations are base 
9Thatis, a woman who does not 


See next issue. 
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trelevant OT the person desires her as she is bearing 
is no 


ofsé ireis not reduced due to intercourse. 
cord Oe regia woman) thrice in the period pre- 
ge Te dls by separating every two repudiations with a 
di S to Abū Hanīfah and Abū Yūsuf (God bless them). 
month, accor An par (God bless them), said that he is to pronounce 


‘on according to the (method of the) Sunnah. 
only a S i that the presumption about divorce is that it is prohibited 
itted due to need), and the shari ‘ah has prescribed a separa- 
iod (‘iddah), whereas a month is not the period prescribed 
t woman for she will become like a woman whose period 
become extended (so that the next repudiation cannot be 
of purity has bec at hat th issibility (of di ) 
ounced), The two jurists argue that the permissibi ity (of divorce 
ans to the ‘illah (reason) of need. The month is evidence of this need 
iki the case of the woman in the menopause or one who is a minor 
(for they too have an extended period of purity). The reason for this is 
that the period of one month renews desire in conformity with normal 
instinct, therefore, a month is suitable for identifying the need and serves 
as evidence for it. This is to be distinguished from the case of the woman 
whose period of purity is extended, because the identification of the need 
inher case is the (renewed) period of purity (often menses) for she does 
menstruate, and such purity is desired in all periods, but it is not so in 
R s ass bei IS anly after pregnancy). | 
TARE R 2 Shin during a period of menstruation, the 
whic bash ti ae n e reason is that the prohibition of doing so 
dienēja, tere» ; e issue of validity of divorce, and this we have 
however, aineid mA Ei validity of divorce is not negated. It is, 
words of the Prophet (G T make a retraction in her case, due to the 
t "Umar (God be ole ; bless him and grant him peace) addressed 
wife) when he (the ase with him), “Order your son to take back his 
S statement Vadert at KARA her during her menstrual period. 
à tetraction, Thereafte ķ validity of divorce in such a case and then 
mur Jūdas MASK. tte (of retraction) is upheld by 
‘acting upon the true inte Á a the correct view is that it is obliga- 
oing the offence to a nt of the command. Further, it is obligatory 
e extent possible, by removing its legal effect 
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Imams of the sound compilations. Al-Zayla'ī, vol. 3, 221. 
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and that is the ‘iddah, and so also the injur ; 
of the iddah.” dj jā a 
sage eat ere bien ir and then received her month 

M purity, if he likes he may dj y 
her or if he likes he may hold on to her. He (the Author, God 4 ivorce 
with him) said: This is how it has been stated in al-Asl ‘while ‘ Hse q 

3 à eee al-Tahāwī 

(God bless him) has stated that he may divorce her in the period ofpuri 
following her first monthly course. Abū al-Hasan al-Karkhī (Go 9 kj 
him) said that what al-Tahāwī has stated is the view of Abū Hanif 
while the view of al-Asl is that of the two jurists. The reasoning under. 
lying the view in al-Asl is that the Sunnah employs menstruation for 
effecting a separation between two repudiations, and the separation here 
is through part of the monthly course, which is to be completed through 
a second course. As it cannot be split into parts, it has to be completed, 
When the second monthly course is complete, the period of purity fol- 
lowing it is the period conforming to the Sunnah, therefore, divorcing her 
in conformity with the Sunnah is possible. The reasoning for the other 
view is that the legal effect of the divorce has become non-existent due 
to retraction. The situation now is like one where no divorce has been 
pronounced during menstruation. Thus, divorcing her in the period of 
purity following it will be in conformity with the Sunnah. 


If a man says to his wife, who menstruates and with whom he has 


consummated marriage, “You are divorced thrice according to the Sun- 
d with his statement, 


nah” when he had no particular niyyah associate an 
she is divorced with one repudiation taking effect in each pai ka 
purity. The reason is that the character lā (in li- ssunnah) AS 
and the time of the Sunnah form is a period of purity in TS A aa 
course takes place. If he had formed the intention that all t za rE 
take effect that very moment or one repudiation at the beat or they 
month, then, they will take effect as he intended. This 15 $0 


a tate Of purity. 
become effective during the state of menstruation ener 5 s operati ngat 
Zufar (God bless him) said that the niyyah ofall oe we ich opposes the 

a g ci : 
once is not valid as it amounts to bid‘ah (innovation; “ple meaning of 


Sunnah We maintain that his niyyah includes as 4 PF ob 


Prolongation 


aie pno! 
. ut which ite? 
zin other words, undoing an injury is obligatory, and an act witho 

be undone is also obligatory, 


This is an interesting idea. 
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insofar as the legal valid- 
the Sunnah and excludes 
nah. Accordingly, his 
nforming to the Sun- 


„y of the occurrence of divorce, 
t once also arises from 
the form prescribed by the Sun 
eoc tatement es not include the form co 
qualified S «intention that will be operative. 

ee ai er menstruates or is one in whose 


4 NE 
1s one who no lo a pe « 
ifthe woman -to account (not menses), one repudiation will 


another the next month, and another the following 
dence of need in her case is the month, 


for those who have periods, as we have explained. 
ree were to take effect at once, 
(God bless him) disagreeing, as we elaborated. 


like the period of purity 


they do 50, 
This is contrary 
to the Sunnah,” but he d 
niyyah of three operating at once is no 
season is that the niyyah of all three acting at once is valid for such a case 
where the character lam (in lī ’ssunnah) is for the timing. As this state- 
ment applies to timing in a general way, therefore, it necessarily implies 
that the occurrence of the repudiations be taken in a general way. Thus, 
when he intends the operation of all three at once, the generality with 


respect to timing st : S 5 : 
not valid, g stands nullified. Consequently, the intention of three is 
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a i a husband is valid if he is sane and major. 
fae ae an insane person and one doing 
M peace), “Each 3 e words of the Prophet (God bless him 
and an insane me aah Wares 1s permitted, except the divorce of a 
ki bail faculty (‘aghys se eee is that legal capacity depends 
“ily The persaaan tannar ccc shai 


pacity is ad ae (capacity for performance). The manat 
a iy to this, ahliyyat al-wujūb or capacit 
‘bute of being a human, a natural Bethe 
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The divorce of the person coerced takes e ss 
him) disagrees. He says that coercion cannot re 
tion (ikhtiyar), and it is through this that acts are Je ally ac 
This is distinguished from the case of one joking šu A mehr wedged 
in (not) using the words of talaq. Our argument is that c has a choice 
the occurrence of divorce with respect to his legally irin x arora 
was in possession of his legal capacity. These attributes are ru while he 
his situation and for the repelling of his predicament on the vai Y 
the obedient person, The basis for this is that he knows the a Ca ķi 
he has chosen the least of these. Such a choice is a sign of ‘ile Rr 
volition, except that he is not happy with the legal effects of his act, This 
does not alter his situation, just like that of one doing so in jest. 

The divorce pronounced by an intoxicated person takes effect. The 
view preferred by al-Karkhi and al-Tahawi (God bless them) is that it 
does not take effect. This is also one of the two opinions of al-Shafi'ii (God 
bless him). The reason is that intention is valid due to the rational faculty 
and he has lost this faculty. It is like the loss of the faculty through banj 
(bhang in Urdu; henbane) and medication. We maintain that his reason- 
ing faculty is lost due to a cause that is an offence. The legal effects have 
thus been deemed retained as a deterrence for him. If he drinks liquor and 
then develops a headache so that he loses his mind due to the headache, 
we would say that the divorce pronounced in such a state does not take 


effect.'* 

Divorce by a dumb person through gestures takes effect, 
gestures are known and are taken to stand in place of expressions, 
basis of need. The reasoning will be presented at the end of this 
God, the Exalted, willing. oo na — 

The divorce of a slave girl consists of two repudiations irrespe . 
her husband being a freeman ora slave. The divorce ofa eae a Si 
sists of three repudiations irrespective of her husband being Seni 
ora slave. Al-Shāfi'ī (God bless him) said that the rec PeP Gol 
tions depends on the status of men, due to the words of a E 
bless him and grant him peace), “Divorce depends on the 
while ‘iddah depends on the status of women.” Fur ķā 
as an owner is an honour and human beings have been P P 
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book, 
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s not an offence: 


h. Al-Zayla"ī, vol. 3, 225 
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'6[ 1 this case, the cause of losing the rational faculty i 
"It is a gharib tradition that is recorded by Ibn Abi Shayba 
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man is perfected in a freeman, therefore, his 
We rely on the words of the Prophet (God 
d grant him peace), “The repudiations for the slave girl are 
ing period consists of two menstrual periods. '* The rea- 
„oand her wai ermissibility of permitting marriage with a woman is a 
onis that the P hei concerned. Slavery has the effect of halving these 
plessing 25 tā a that a repudiation cannot be halved, therefore, two com- 
plessings ae t are assigned. The interpretation of what he has related 
plete IEP EF pronounced by men." 
ig that divo marries a woman with the permission of his master and 
Ifa te her, the divorce takes effect. A divorce pronounced by the 
then eee oe také effect against the slave’s wife. The reason is that 
paster kāh belongs to the slave. Its relinquishment, therefore, 


ownership in ni ļ 
belongs to him and not his master. 


in being a hu 
is wider and greater. 


iby 
ci j: i "corded from ‘A 
te Ons are Tec 
Ku 226, R 
at is 


“ish 
by tiec Ibn Umar (God be pleased with them). The differ- 
awud, al-Tirmidhi, Ibn Majah and others. Al-Zaylaī, 


? the tradi A 
ti ' 
nn Telied upon by al-Shātiī (God bless him). 


chapter 63 


pronouncing Divorce 


Talāg (divorce)' is pronounced in two ways: direct expression (sarih)? 


and indirect expression (kinayah; allusion). Direct expression includes 
a man’s statement,’ “You are divorced,” “You are a divorced woman 
(mutallaqah),” and “I have divorced you.” Talāg takes effect with these 
expressions and is of the retractable (revocable) form (rajī).* The rea- 
son is that such expressions are employed? for pronouncing divorce and 


"That is, repudiation, 

"Words that convey their meaning explicitly. 

*A statement is essential. Talaq does not become effective by mere inner resolve and 
intention. An opinion attributed to al-Zuhri is that it does become effective. 

‘The Legal Effects of Irrevocable (Bā'in) Divorce—The legal effects (hukm) of revo- 
cable divorce have been explained by the Author, however, the irrevocable forms need 
‘ome elaboration. Irrevocable divorce is classified into two types: (1) three repudiations 
ind (2) one or two repudiations. The rules for each type vary according to the free- 
char’ of the spouse. Here we focus on free persons. When the repudiations 
fri tt ed that is, one or two, the result is that the husband cannot have inter- 
ili and zihar © woman without a new contract of marriage, his pronouncements of 
ind there js "Be Sefeti; there can be no hiān (imprecation) between the spouses, 

OWever, The hi utual inheritance between them. The resulting prohibition is eis 
Tan and subse Gait that he can marry his wife without her marriage to ry er 
an three visās. IVOTCe. The explanation is that an irrevocable divorce, wi . Fa 
Subict-matter lt Ti results in loss of ownership, but not in the prohibition o “= 
' the loss g ow € woman). As compared to this, three irrevocable repudiations result 
ome p nership as well as prohibition of the subject-matter. The woman can 

r 


ermiss; ; 
Inp kā, bd only if she marries another man and is then divorced. 
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Book vir Divorce 
are not used for other matters, T 
expressions are followed by 


XPressions 5 Such 
These expressions® 


is of the text.7 


revocability. The Teason js 


intended thereby release from labour, it is neither admissible for a judi- 
cial decree nor for what is between him and between God, the Exalted. 
The reason is that the word talāg is intended for release from a bond and 
the woman is not in bondage for labour. It is narrated from Abū Hanifah 
(God bless him) that it is admissible for what is between him and “i r 
he has employed it for release. If he says, “You are a paiet Lies 
mutallagah),” it does not amount to a pronouncement a aatri iz 
through his intention. The reason is that this word as RE us 
therefore, it cannot be treated as a direct ane kešā 
He said: By the use of such an expressio shan hie, ALShāft (God 
Guation sakes effec cern tt arene es eff ay Because his statement 
bless him) said that what he intends He e >i divorces implies the 
bably implies this. The mentioning of one y she anenioning, oF 8 
tīri f divorce in the literal meaning, just fik alid ifa number 
veka machi holarship. It is for this reason that itis kr pr of spec 
scholar implies 4 the statement so that it becomes an in + bat oe 
is associated with tain that an attribute conveys the singa sk gael 
toe PRT i ān is used and for three tawaliq, t $ mentioning 0 
Ārija os kis ina bee because it is contrary to it. The 
does not imp 


ici of talāg. 
* These expressions are explicit for purposes OF / 
"The text is Qur'an 2:228. 
*That is, direct expressions. — = 
sIn other words, even if he 
with respect to retraction operates. 


ny yh A 
Win other words, an indirect expressi: 


-i li 
: the shan a 
ds i evocability, the rule imposed by 
s irr x rar 
ing miy}! 
d ds upon the accompanying 
n depen 
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:. the mentioning of divorce, which is a description of the 
ped t that of divorce, as that is repudiation. The number that is 
ce ith it is an attribute of the verbal noun that is implied, which 
soit repudiations, like the statement, “I gave him abundance,” 
; three 
tē a substantial (abundant) grant. 
that is 


he says, “You are al-ralaq (divorce),” or “You are the taliqun al- 
t or “You are tāligun talagan,” and if he does not have a partic- 
talāgu ah, or he intends a single repudiation, or two, then a single 
ular pi ? é epudiation will take effect, but if he intends three, three 
nner will take effect. The occurrence of divorce through the sec- 
aie third statements is obvious. The reason is that if he had merely 
mentioned the attribute, divorce would have occurred. Thus, when he 
mentions the attribute and mentions the verbal noun with it, when 
wch noun strengthens it, the divorce occurs a priori. As for its occur- 
rence through the first statement, the reason is that the verbal noun is 
sometimes mentioned when the nominal term is intended, like saying a 
man who is ‘adl, that is, ‘adil (just). This amounts to saying, “You are a 
filqun,” In the same manner, if he says, “You are al-talag,” the divorce 
«rs with this too and no niyyah is needed. This will be deemed a 
retractable repudiation, as we have explained, for itis a direct pronounce- 
its widespread use. The ntyyah of three divorces 
villbe valid, because the verbal noun implies generality of meaning and 
is a generic noun, thus, it will be treated like all 
it implies the least with the probability of 
bot valid, with Zufar (G prae of two repudiations in this statement 
i part of three Ka less him) disagreeing. He maintains that 
V part is valid as w i us, when the intention of three is valid that 
“three is val; as it Hs as a matter of necessity. We say that the niyyah 
"ak OF two tepudi A genus, so that when the woman is a slave, the 
das, 4g E tations is valid in her case taking into account the 
ten nt does šā n ak of the freewoman, it is a number and the 
att i Observed py number. The reason is that the meaning of 
Ble instance or a; T singular words, and this is possible through 
5“ Single genus, The dual is eliminated from these. If 
«gun al-talag,” and maintains that he intended one 
14 and another repudiation by the word al- 
- The reason is that each word taken 
rence of divorce. It is as if he had said, 


wo 


Or the occur 


— 
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“You are repudiated, repudiated.” With such a statem 
repudiations take effect when he has consummated hj en two 
If he attributes divorce to the woman as whol is marria 
to be the whole, divorce takes effect, because he i or to w 
object of divorce. This is like saying, “You are repu rf ee 
that the character ta’ (in anti) is a pronoun for the tika The reason jg 
he says, Your ragabah (neck) is divorced, or ‘unug ( an, And so also if 
or Your head is divorced” or “Your soul” or ga ein is divorced” 
vagina” or” face:” The reason is that these words refi Y or corpus” or 
As for the words “corpus” and “body” it is obvi efer to the entire body, 
words. God, the Exalted, has said, “The aT and so also the other 
said, They would bend their necks in Sad ta tagabah."" And He 
bless him and grant him peace) has said, “Go ih The Prophet (God 
these aden" Iti uid "So and o i thers (hend) ofthe per 
ple,” “O face of the Arabs,” and “His soul expi j as (head) of the peo- 
T ired,” i ; 
Ka same sense, the word dam (blood) is use os Moe aa his self, In 
eke these words is also nafs (self), which is obvious permissible. 
e same applies if he di i Ķ ; 

“One-half of you or baitu is Sane tbe vii REN ar 
. $ ed. e reason is that thei 

rable part is the subject-matter of all transactions like sal oe 
die'sume way itis te subject s like sale and others. In 
separated with reference N of divorce; except thatit fann p 
way af nēcesšītii ivorce, therefore, the whole is intended by 
the eh says, “Your hand (arm) is divorced” or 
he divorce dā pa abe ifek, Pular and al-Shafii 

at it ; 

ified ki batt ese effect. The same disagreement applies to each spec- 
kā: SA Aes oes not express the meaning of the entire body. The 
Ke ss ar and al-Shafi't) argue that it is a part that is benefite 
ir =i irtue of the contract of nikāh, and something that has this sta- 
E the subject-matter of the contract of nikāh. Consequently," 
lished for tel īrēt of talāg as well. The rule is, therefore, esta” 
the whole utilisation by attributing it to talāg and thereafter it spreaes A 
Korkā Āra m the case ofthe inseparable part. This is distinguts ed fro 
ere it is attributed to nikāh, because extending the meaning $ 


retractable 
BE With her, 
hat is taken 
ted it to the 


“Your foot is divorced,” 
(God bless them) 


"Qur'an 4:92 
"Qur'an 26:4 
iAl-Zaylaī . E hy 
Yla ī says that this tradition is gharib in the absolute sense: Al-Zayla hi yol i 
d by Ibn ‘Adi. 


228. He adds that i 
at it may be supported somewhat by a tradition reporte 
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ok V 
aired? The reason is that the prohibition of the remaining parts 
prohibit ermissibility of this part. In the case of divorce, the matter 
domin 2 maintain that he attributed divorce to something that is 
Tett ct- matter, therefore, it becomes redundant. It is as if he had 
ot its a it to her saliva OT nails. The reason is that the subject-matter 
attribut striction, because divorce is based upon the 


is that in which there is a TE 


lof such restriction, and in the hand there is no such restriction. 

"< reason that it is not valid to attribute the contract of nikah to 
hed from an inseparable part, as that is the subject-matter 
of nikāh and attributing it to the contract of nikah is valid. Likewise it is 
the subject-matter of talaq. The jurists disagreed about the woman’s back 
and her stomach. The correct view is that a talaq in this case is not valid 
as an expression naming these parts does not refer to the entire body. 

If he divorces her by -half of a repudiation or one- 
third of it, he has divorced her with one repudiation. The reason is that 
divorce cannot be fragmented and the mentioning of a fractional part 
amounts to the pronouncement of the whole. The same response is given 
for any part that he may mention,“ due to the explanation we have pro- 


vided, 

If he says to her, “You are divorced with 
ations,” then she is divorced with three repudiations. The reason is that 
one-half of two repudiations is one repudiation, thus, when three such 
halves are combined they amount to three repudiations by logical neces- 
pS If he says, “You are divorced with three-halves of one repudiation,” 
itis said that this amounts to two repudiations. The reason 1s that the 
ss panes to one and one-half repudiations and this has to be com- 
pani Uinie a round figure). It is also said that this amounts to three 

tā retas each half is completed in itself, and this comes to three 
tepudiations, 
is bel says to her, “You are divorced from one up to two OT i i kas 
‘Eoin on one and two.” then it amounts to one rep", ; 
to two. Thee: three or what is between one and ne 
two jurists ey be e view according to Aba Hani HER 
ond case th aid in the first case that they amour’ id 

they amount to three. Zufar (God bless him) sa 


pronouncing one 


three-halves of two repudi- 


of the body. 
his divorcee 


“That; 

ati = - — 

That A extending permissibility from one part 19 the ae à p 
» if he says, “Your back is divorced,” oF Your ston 


lje 
Like 
a fourth or a tenth and so on. 


ee 
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case nothing takes effect, while in th 


pie gt € second cage it 
diation. This is based on analogy, 


The reason is th 
does not include the limits menti 


: oned, just like on 
to you from this wall to that wall?” The underlyin 


jurists, which is based on istihsan, i 
customary way is intended to me 
to another, “Take from my wealt 
dirhams.” According to Abū Ha 


e saying, « 


an the whole, as 
? u 
h from one dirham would say 


: UP to one hundre, 
bū nīfah (God bless him) what is intended 
what is more than the minimum mentioned and wh p 


: at is lesser q 
maximum mentioned." Thus, people Say, “My age is from non 
enty or what is between sixty and seventy.” They mean thereby what vē 
have mentioned. Intending the whole ( 


| | as in dirhams) applies to things 
in which the basic rule is that of ibahah (permissibility), and will be as 


mentioned (by the two jurists), but the primary rule for divorce is that 
of prohibition, Thereafter, the first limit must be present so that the sec- 
ond can be based upon it, and its presence is there when it occurs legally, 
as distinguished from sale, as the limit is present in it prior to the sale. 
If he intends one then morally it is taken into account, but not legally, 
The reason is that his statement probably includes this meaning, butitis 
contrary to the apparent meaning. 


If he says, “You are divorced one in(to) two,” and he intends mul- 
tiplication and calculation thereby, or he does not have any intention, 
then it amounts to one repudiation. Zufar (God bless him) said that E 
repudiations take effect according to the practice in mone soa 
This is also the opinion of Hasan ibn Ziyad (God bless him). PAT 
that the effect of the proposition is to increase the arts tm vation 
the result of multiplication. Increasing the components of 4 p 
does not lead to an increase in its number. 


» unt to three 

If he intended thereby “one and two, Gien aet ra The charac- 

repudiations, because this is the meaning probab y e ini the things 
ter “waw” is for conjunction and enveloping and it 


eMM ted for excluding Ù 
This type of reasoning appears to be similar to A adop 

elbows from washing in the case of minor ablution (wud). ati 
This means that if there is a number in between two number 

the middle number that is considered, but when there San edged. Th» 

numbers mentioned then it is the lesser number that ee means ONË. 
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man’s marriage is not consummated one repudia- 
ped If the WO his statement “one in two.’ If he intends one with 
Grae aS ill take effect,because the word fi conveys the 
A ve hi M the words of the Exalted, "Enter fi (with) my 
ing of “with, 


A ts. 
; is, with my servan . > 
servants) ae number to be included in the other, one repu 
he intended one is that divorce does not work as a 
det ke effect. The reason is tha 
djation will ta the second number becomes reduntant. 
appet, therefore, ; ultiplication and calcu- 
wrapp p » and intends multip 
1f he says, “Two in(to) two, ke effect. According to Zufar (God 
i eby, two repudiations take implies that these 
lation thereby, is that the result imp 
bless him); these are fore ie atei cess of three. We maintain that 
‘ jati annot be 1n ex . 2 
fj UBS MA ill be taken into account, as we elabo 
only the first number mentioned wi 
rated? :4” it amounts to 
If he says, “You are divorced from here up S hee (God bless 
one repudiation, and he possesses the right ak SA he attributed 
him) said that it is one irrevocable ENN. de it short, because 
extended length to it. We maintain that m fact pe 
when it takes effect, it will take effect in all loca i Makkah” then she is 
If he says, “You are divorced at Makkah enai if he were to Say; 
divorced at once at all locations in all peut s ? ecific to 
"You are divorced in the dar.” The reason 1 vans thereby “when she 
one location to the exclusion of another. If eh orally 
teaches Makkah.” he will be considered tru 


ainst the 
ing that goes 48 
cially, because he intended a concealed kat = divorced wer 
apparent meaning. Likewise, when he says» t to be dee 


are ill” If he intends thereby “when you ss will not 
truthful judicially. nter Makkah ae made 
If he says, “You are divorced when YOU ee nis pē vour 

= deemed divorced till she enters Maka Y u rced ji } 

"t contingent upon her entry. If hes TA o the at sat 
entry into the dar? the divorce is linkee © duration, ti 
lose association between the condition S sociatin ae 
inked with entry due to the difficulty ° 


i ee 
“Qur'an 89:29 
ü 
or one into two. 
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If he says, “You are divorce 


ed tomorrow” 
effective against her with da 


to then th i 
the rising of dawn. The a Palit < 
IS t 
kā the repudiation 
Bich end of the ay, he will j 
Iclal decr isnt 
ctlon of a general meaning, ine 
the apparent Meaning, : 


deemed truthful morally, 
he has intended the restri 
able, but it conflicts with 


then he will be held bound to the a ee 


€ says “today,” 


execution, and what is immediate does not admi 


says “tomorrow, i 


Pe pe EN ey arè divorced during tomorrow, and he then says 
SE nile end of the day, his statement is admissible in law 
RA a ot Mashin Tae no prat md 
sasbiSdind the tiltā d xe gai y (morally it is). The reason is that he 
Satay ey ay with divorce and it becomes like his statement 
, e have already elaborated. Consequently, it takes effect 
in the first part of the day in the absence of intention. The reason is thal 
he omitted the word “fi,” and inserting it has the same effect as it is 4 
duration in both cases, According to Abū Hanifah (God bless him), be 
intended the actual meaning of his statement, because the word fi is for 
duration and duration does not require that it be covered entirely. The 
determination of the first part as the time of legal effect is due to the 
absence of a contrary implication. If he determines it to be the end ofthe 
day, then the intended determination has greater priority as compare : 
to the necessary. This is distinguished from his statement "romorroti, V 
that implies the entire duration insofar as he has associated it with he 
attribute in association with the entire day. A parallel for this 15 kūti 
says, “By God I will fast for my lifetime,” while the parallel for the 1%. 


ela ‘ ing 
ķi vi God I will fast during my lifetime.” The same applies to $Y 
dahr and “fi al-dahr” 


Al-Hidāyah 
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«you are divorced yesterday,” when he married her today, 

fhe say t. The reason is that he associated with a time that has 
ig no € Tana which negates the right of ownership of talāg. It is, 
already Passe med redundant and is like saying, “You are divorced prior 
a my creation.” Further, the statement can be sound if it 

o the time formation that there was no nikah or that the woman was 
“t d through the pronouncement of another (earlier) husband. If 
divorce ied her prior to yesterday, the divorce takes effect at that 
he had agree? he did not associate it with a negating situation. Fur- 
pat statement cannot be deemed sound as a report either. It is, 


therefore, a new act and a new act that is associated with the past takes 
effect at the present moment. 


If he says, “You stand divorced prior to my marriage to you,” the 
statement has no legal effect, because he has associated it with a negating 
situation, It, therefore, amounts to saying, “I divorced you when I was a 
minor,” or “when I was asleep,” or it may be taken as a report, as we have 
mentioned. 


If he says, “You are divorced as long as I do not divorce you,” ar 
"till T do not divorce you,” or “till such time that I do not divorce you, 
and then remains silent, the woman stands divorced. The reason 15 that 
he associated divorce with a time that is devoid of repudiation, and this 
happens when he remains silent. Further, the words “till” and “until” are 
explicit with respect to time as they represent durations of time. Likewise, 
the word “ma” (as long as) is for time. God, the Exalted, said, “As long as 
live” that is, during your life. 


_ lf he says, “You are divorced if 1 do not divorce you, 

Vorced till his death. The reason is that non-existence 1$ NOT © the 
“xcept by the absence of hope of life, and that is the condition, as as S 
Statement, “If] do not reach Basrah?” In this, her death has the same eile 


his death, which is the correct view. 


‘ » or “till the 
i If he Says, “You are divorced when I do not divorce you, or 


ies, according 
j kā that Ido not divorce you,’ she is not divorced are me šā divorced 
Āā bū Hanīfah (God bless him). The two jurists segt 3 when) is meant 

en he remains silent. The reason is that the pord te! 


* she is not 
ot realised 


a par 
Qur'an 19:31 
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to express time. God, the Exalted, has said, “When h 
cious light) is folded up.”™ It, therefore, conve s Ne sun (with itss 
matā (until) and matā mā (till the time), It iş for iM ae Meanings, 
he says to his wife, “You are divorced when you R aija nas wien 
in her control even after leaving the session, as in his rae matter stap 
you like.” According to Abū Hanifah (God ese hi i a ent, “unti 
used to introduce a condition as well. If he HORENIA ; Ea fon eles 
she is not divorced at once. If he intended a maa te thereby, 
divorced, but not with the associated doubt and pr EYS e he 
tinguished from the case of leaving it at her sieges wi Peed 
time, where the matter does not move out of her erat là t ae s 
that it has been used for a condition, the matter moves ‘i pate 
As the matter had been delegated to her, however, it wil i ed 
with doubt and probability. This disagreement pertains to She stag : 
where he has no niyyah. If he intends a time thereby, the divorce ae 
ne pas If he had intended it as a eetdītign; the divorce will 
sl x F ska 4 rome ne (of either), because the term probably implies 
fides Sygate as long as I do not divorce you, youare 
ing is that he said this link Pieza es this repudiation. the GF 
this is association ( i d tö the prior words; Analogy nemam 
Se n | not linked), therefore, two repudiations take effect if 
ied tics ee, stands consummated. This is the opinion of Zufar 
eeh „The reasoning is that a period of time is found (between 
ie aah oan in which he did not divorce her, however brief g 
divorced” = ā ne time in which he pronounced the words (7 A 
is that the A és eing free of the entire statement. The basis for rija 
mathe dindtinn ape vo the nalh ea ae 
is not possible t =e - The reason is that taking the oath 1s Fiat “ast 
of the rule 0 take the oath unless this duration is exempted. The ina 
i pertains to the case where o akes a vow not to reside | 
Specific house and bec ‘ rk: The same 
omes occupied with moving out at once. cod, the 


applies to sist A 
Exalted, ie cases as will be brought up in the Book of Oaths, 


If he says to a woman, 


n nd 
Á ivorced, 2 
he marries her at night, sh a 


eT 
he day I marry you, you hat the Wor 


e stands divorced. The reason is t 


TL ee 
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day) is mentioned and what is intended thereby is daylight. 
j-yawm (today his way when it is associated with an act that è 
) ed in this Way i I xtends 
light, like fasting. It applies to delegating authority to the wife 
over dr E Jas in such a case the day becomes a standard; such construc- 
(for the ay atible with these cases. The word is mentioned and what is 
jon is comp is time in the absolute sense. God, the Exalted, has said, 
his back to them on such a day” The meaning here is 
he word is construed in this meaning when the act is 
he daytime. Divorce is an act that belongs to this cate- 
sory therefore, it includes both night and day. Ifhe asserts that he meant 
thereby daytime exclusively, his statement is admissible judicially, because 
he intended the true meaning of his statement. Night does not cover any- 
thing except darkness, while the term day does not cover anything other 


than light exclusively; this is the usage. 


“jf any do turn 
absolute time. T 
not spread over t 


63.2 MISCELLANEOUS FORMS 


lfa person says to his wife, “I am divorced from you,” then it does not 
have any legal effect, even if he had intended divorce. If he says, “I am 
irrevocably separated from you,” or “I am prohibited for you,” and he 
intended divorce thereby, then, she stands divorced. Al-Shāfi ī (God bless 
a rae io divorce occurs in the first case as well, if he had intended 
Gen fe reason is that ownership of nikāh is common between the 
the right ši r that she can demand sexual intercourse just as he has 
the a aA access, Likewise, the lawful right to benefit from 
prescribed to i of nikāh is common between them. Talāg has been 
IVOrce with ci these two rights, therefore, it is valid to associate 

Case athibvacch ime just as it is valid to associate it with her, as in the 
'SPtescribed for th separation and prohibition. We maintain that divorce 
lons apply to h eremoval of the restrictions of marriage. These restric- 

"ho is Prevent er and not to the husband. Do you not see that it is she 
s for the eļi sā d from marrying another husband. If moving out of nikal 
S she Who SRL ie of ownership, then it works against her, because it 
She is refe wned, while the husband is the owner. It 1s for this reason 
"revocable Tred to as one in a state of nikāh. This is distinguished from 
Separation as it refers to the bond that is common between 
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them. It is also distinguished from prohibition as that 
of lawful access to each other, therefore, it is valid t 
them. It is, however, not valid to associate divorce exc 


If he says, “You are divorced with one or you are not” then the state. 
ment has no legal effect. He (the Author—God be Pleased with him) 
said that this is how it has been stated in al-Jami' al-Saghir without any 
opposing view. It is the view of Abu Hanifah (God bless him) and the 
second opinion of Abū Yūsuf (God bless him), According to the opin- 
ion of Muhammad (God bless him), which is also the first view of Abū 
Yusuf (God bless him), a single retractable repudiation takes effect. He 
mentions in the Book of Talāg with respect to where he says to his wife, 
“You are divorced with one or it is nothing,” that there is no difference 
between the two issues. If what is mentioned there was the opinion of all, 
then from Muhammad there are two narrations. He argues that doubt has 
crept in about one repudiation by the insertion of the word “or” between 
it and its negation. Consequently, the consideration of a single repudia- 
tion is relinquished and what remains is the statement “You are divorced.” 
This is to be distinguished from his statement “You are divorced or you 
are not,” because this creates a doubt about the occurrence of divorce 
itself, therefore, it does not take effect. The two jurists argue that when 
the attribute is associated with a number, the occurrence takes place by 
mentioning the number. Do you not see that if he said to a woman whose 
marriage has not been consummated “You are divorced thrice,” she will 
be divorced thrice. If the divorce had to occur through the attribute alone, 
the mentioning of the number three would be redundant. This is so as in 
reality what takes effect is the characteristic described but not mentioned. 
The statement means “You are divorced with one repudiation,” as has 
preceded. Thus, if what occurs is the substantive for which number 1s 4 
qualifier, doubt creeps into the very occurrence of the divorce, therefore, 
nothing takes effect, š 

If he says, “You are divorced upon my death” or “upon your death; 
then nothing takes effect. The reason is that he has associated divorce 
with something that negates it. Further, his death negates legal capacity; 
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te eri is linked to the condition and the condition peter "a 
this nature, What is dependent upon the condition nee pee udi- 
divorce), because in conditions such a transaction will become a ea 
ation upon the condition occurring, in our view. When the repu nie 
is dependent upon manumission or freedom, it comes into being 
the condition. Thereafter, divorce is found after repudiation, therefore, 
divorce will be delayed till after freedom. It will operate on ne wee = 
When she is free, but for now she cannot become finally prohibited witl 
two repudiations. One thing remains and that is that the word Ce 
ns ) conveys the meaning of accompanying. To this we w panty of 
á sometimes mentioned for subsequent happenings, asine itis 
Exalted, “Verily with every difficulty there is relief.”** Acco rdingly, 
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Her ‘iddah is of three menstrual periods, This is the view accordin 
Abū Hanifah and Abū Yasuf (God bless them). Muh 
him) said that her husband possesses the right of retr 
to her. The reason is that the husband has associ 
of divorce with manumission by the master insof; 
contingent upon the con 


ar as he has ma 
dition that the husband has 

umission. What has been made contingent (repudiation) becomes the 
cause (of the occurrence of divorce) on the happening of the Condition, 
while manumission accompanies freedom as it is its underlying Cause, 
for which the basis is the existence of ability along with the act to be 
done (both come together). Thus, repudiation accompanies manumis- 
sion by way of necessity. She is, therefore, repudiated after Manumission 
and the issue becomes like the first issue. It is for this reason that her 
‘iddah is determined to be three menstrual Periods (like those for a free 
woman). The two jurists maintain that he made divorce contingent 
upon the thing on which the master made manumission contingent. 
Thereafter, manumission operates on her when she is a slave and so also 
divorce (that is, at the same time). Two repuditions prohibit the slave girl 
finally as distinguished from the first issue, as in that case he made repudi- 
ation contingent upon freedom by the master, therefore, divorce occurred 
after freedom, as we established. It also differs from the waiting period, 
because in that case Precaution is adopted and for final prohibition also 
Precaution is adopted. There is no basis for what he (Muhammad) said, 
The reason is that if manumission is associated with freedom, because it 
is its ‘lah (cause), then divorce is to be associated with repudiation (in 
the same way) as that is the “llah too, therefore, they should be deemed 
equal. 
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63.3 Divorce BY SIMILE ( TASHBĪH) 
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is retractable. It is said that Muhammad (God bless him) sided with Abū 
Hanifah (God bless him) on this issue and it is said that he sided with Abu 
Yusuf (God bless him). The elaboration of this is in his statement "The 
eye ofa needle.” that is, “like the size of the eye of the needle” or “like the 
mountain,” that is, “like the size of a mountain” (where Muhammad is 
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In the case of the woman whose marriage is consummated, two rept- 
diations take effect in all the above cases, due to the existence of the 
subject-matter (woman not yet divorced) after the occurrence of the first. 
fhe says to her, “If you enter the house, you are divorced with one and 
one” Thereafter, when she enters a single repudiation takes effect against 
her according to Abū Hanifah (God bless him). The two jurists said that 
two repudiations take effect. If he says to her, “You are divorced wi 
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means divorce upon being asked about divorce, He is deem 
in those statements that are suitable as responses and rejecti = uth 
statements “Go away,” “Go out,’ “stand up,” “veil yourself” ne like his 
as well as whatever follows this course, because these Kita) Er 
imply rejection and that is the minimum construction placed PA ra 
a situation of anger he is to be deemed truthful in all these state are 
they probably bear the meaning of rejection and abuse, except be eds 
are suitable for divorce but nòt as a rejection or insult, like his a “a 
“count,” “choose,” “your affair is in your hands,” for he is not dene 
truthful in these as anger indicates the resolve to pronounce divorce m 
narrated from Abū Yūsuf (God bless him) about the statements, “I 7s 
no ownership over you,’ “I have no claim over you,” "I have removed 
obstacles from your path,” and "I have separated from you? that he is 
to be deemed truthful when the statements are made in a state of anger, 
insofar as there is the probability of abuse in this. Thereafter, the occur- 
rence of an irrevocable divorce with those that are besides the first three 
(count, vacate your womb, you are alone) is the opinion of our school, 
Al-Shāfi ī (God bless him) said that a retractable divorce occurs through 
the statements. The reason is that what occurs through them is divorce, 
because these are indirect expressions of divorce. It is for this reason that 
the existence of niyyah is stipulated and the number is reduced due to 
these statements. Thereafter, divorce is followed by retraction. We main- 
tain that an act of irrevocability has issued forth from one who possesses 
legal capacity by associating the act with the subject-matter according t0 
the legal authority granted by the shari‘ah. There is no ambiguity about 
legal capacity and subject-matter, while the evidence about legal author- 
ity is that there is an intense need to establish it so that the door to this 
solution is not closed for him and that he does not have to take het back 
dur. ing her period without intention. Further, these statements nid i 
indirect expressions in reality as they act in their true meanings: the oh 
dition is to ascertain one of the two types of baynūnah (irrevocably 
and not divorce.” The reduction in number is for establishing divorce 0 
the basis of the removal of the bond. The intention of three is va} F 
a ch statements due to the division of irrevocability into aren 
light; when the intention is missing, the lesser of the two is establis 
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The niyyat © Karti 
(God bless him) disagrees. The reason is that it is a number, and we have 


elaborated this earlier. i 
Ifhesays to her, “Complete your waiting period, complete your wait- 


iag period , complete your waiting period,” and he claims that he meant 
divorce by the first statement and menstrual periods by the remain- 
ing, he is to be deemed truthful in a court of law. The reason is that 
he has formed the intention in conformity with the real meaning of his 
statement. Further, he ordered his wife to observe the waiting period 
according to the usual practice of doing so after divorce. Thus, the obyi- 
ous meaning supports him. 

If he says that he did not form any intention about the remaining 
statements, then, three repudiations take effect. The reason is that when 
he formed the intention of divorce with respect to the first, the situa- 
tion turned into one about the discussion of divorce. The meaning of the 
remaining two statements came to be ascertained for divorce on the basis 
of this state. Accordingly, he will not be deemed truthful regarding the 
negation of intention. This is distinguished from the situation where he 
claims that he did not intend divorce through any of the three statements 
in which case no repudiation will take effect, because there is no appar- 
ent evidence that demolishes his claim. The case is also different from 
one where he says that he intended divorce by the third statement and 
not through the first two in which case only one repudiation will take 
effect, because the state at the time of the first two was not one about the 
discussion of divorce, On each occasion where the husband is deemed 
very about the negation of the existence of en 3 a i 
ing th thr ough an oath. The reason is that zie ye ble tatemnent 
ietu e information concealed within him, and the accep 

at of the trustee along with his oath. 
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Tafwid (Delegation) 


64.1 CHOOSING (IKHTIYAR) 


Ifhe says to his wife, “Choose yourself,” and he intends divorce thereby, 
or he says to her, “Divorce yourself,” then, she has the right to divorce 
herself as long as she is in this session. If she gets up from this session or 
begins some other act, the matter moves out of her hands. The basis is 
that the woman granted a choice (of divorce) has the right of the session 
on the basis of ijmā' (consensus) of the Companions (God be pleased 
with them all),' because it is the passing of ownership in the act to her 
and passing of ownership requires a response within the session of the 
transaction as in the case of bay‘ (exchange). The reason is that all the 
moments of the session are considered a single moment, except that the 
session is sometimes altered by departing from it and sometimes by occu- 
pation with another act. This is so as the session of eating is different from 
the session of discourse (munāzarah), while the session of fighting (qital) 
is different from these. i 
the pay of choice is annulled by her merely getting up’ from 
ike sila reason is that it is an evidence of turning away from 
action as distinguished from the transactions of sarf (currency 
and salam (advance payment), as the vitiating factor there is 


exchange) 
arti . è 
parting without taking possession. Thereafter, it is essential that there be 
Vi + ; 
Amr ibn i te reported from ‘Umar, ‘Uthman, Ibn Mastūd, Jābir and ‘Abd Allāh ibn 
Zzāg, sad tbs dd be pleased with them all). The views are recorded by 'Abd al- 
With Abi Shaybah. Al-Zayla'ī, vol. 3, 229. 
Out walking away. 
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niyyah behind the husband’s statement, “choose,” because the word 
ably implies giving an option to the wife with respect to herself and Prob. 
implies giving her a choice with respect to another different rhatter talso 

If she chooses herself (divorce) in response to the Words “ 
a single irrevocable repudiation takes effect Analogy implie 
repudiation should occur with this even if the husband inten 
through it, The reason is that he does not possess the right to 
divorce by using this word, therefore, he does not possess the right t 
delegate it to another, We based our view on istihsan, however, riven 
on the consensus of the Companions (God bless them all).4 Further r 
way of having the right to retain her in marriage or to separate her, bē 
possesses the right to make her stand in his own place for the Purposes 
of this rule. Thereafter, the repudiation taking effect due to this is irrevo- 
cable, because she chooses herself due to the exclusive right to do so, and 
this occurs in the case of the irrevocable repudiation. 

The number of repudiations is not three even if the husband intended 
this, The reason is that a choice cannot be broken down into types as dis- 
tinguished from irrevocability as that is divided into types 

He said: It is essential to mention her own person‘ in his statement 
or in her statement so that if he says to her, “Choose,” and she says, “I 
have chosen,” then this is void. The reason is that this form has become 
known through consensus, and such consensus is an elaboration by one 
party, because one vague term cannot serve as an elaboration for another 
vague term, and ascertainment is not made through vagueness, 

If he says to her, “Choose yourself,” and she says, “I have chosen,” 
then, one irrevocable repudiation takes place. The basis is that his state- 
ment is clear and her statement contains a response to it, therefore, tt 
amounts to repeating it. 


Likewise if he says, "Choose to make a choice,” and she says, “T have 
chosen.” The reason is that the character ha’ in ikhtiyarah conveys ti 
meaning of unity and individuality, and her choosing herself Re x 
unity (herself) from one aspect and multiplicity (divorce) from anote 
therefore, it stands elaborated from his side. 


choose” 
s that no 
ds divorce 
Pronounce 


>For its legal effect see note at the beginning of the previous chapter. 
*Mentioned above. 


*Light and enhanced. 
6 
Or what can serve asa substitute for it, 
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VUE DNS 
“Choose,” and she says, “I have chosen myself” divorce 
intended by the husband. The reason is that her response 
de lanatory» while what is intended by the husband is one possible 
is exp an f his statement, 
meaning © = “Choose” and she says, “I will choose myself” then she 
If pea ed. Analogy conveys the meaning that she is not divorced, 
stands ee is a mere promise or probably implies this. It isas if he said to 
because orce yourself,” and she says, “I will divorce myself.” The basis of 
her, pi the tradition of ‘A’ishah (God be pleased with her) where she 
a a rather I choose God and His Messenger.”” This was deemed a 
said, ti part by the Prophet (God bless him and grant him peace). 
āda on is that this form of expression teflects the actual application 
li present and a figurative meaning for the future as in the case of the 
words shahadah (testimony) (1 bear witness) and the witness giving testi- 
mony. This is distinguished from her statement, “I will divorce myself; as 
it becomes difficult to construe it in the present tense. The reason is that 
it does not describe an existing state. Her statement, 1 choose myself, 
does not convey such a sense as it describes an existing state and that is 
her choosing herself. 6 ch 
Ifhe says to her, “Choose, choose, choose,’ and she says, none e- 
sen the first?” or “the middle,” or “the last,” then she = shee! f se 
according to Aba Hanifah (God bless him), and there is no net 4 with 
intention of the husband. The two jurists said that she S aes of the 
a single repudiation. There is no need to discover Me ee ith respect 
husband due to the evidence of repetition on his part as it Site S nē 
to divorce that choice is repeated. The two jurists argue Santis 
of the first or what is similar, even though 1t does brh sed for the 
nificance of sequence yet conveys singularity, Bu in that this descrip- 
meaning it conveys, The Imam (God bless biro) bin ownership have 
tion is redundant as the three divorces gathered bij Speech is used for 
NO sequential order like things gathered at one the ded for this, how- 
sequential order and the individual instances A it becomes redundant 
ever, when it becomes redundant for the sequence 
for individual instances as well. NES 
If she says, "I have made the choice Lai view: 
ations take effect according to their arent: 


Al-Zayla‘i vol: 3 230. 


# three repudi- 
rah), Pe reason is that 


D aea 
"It is recorded by al-Bukhārī and Muslim. F 


A 
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the term ikhtiyārah is for number of times, thus, it is as if she has ¢ 
stated this. Further, ikhtiyarah is for emphasis. As three repudiation 
occurred without emphasis, then, with emphasis they must take a have 
ect, 


If she says, “I have divorced myself—or I have chosen mys 
through one repudiation,” then one repudiation with the right ee 
tion takes effect. The reason is that these terms, in the uniqualifedee 
convey final divorce after the passing of the waiting period, and it Sense, 
amount to choosing herself when the waiting period is over, Would 

If he says to her, "Your affair is in your hands with respe 
one repudiation,” or “Choose yourself with one repudiation” ina N 
chooses herself, then, one repudiation with the right of retraction ia e 
effect. The reason is that he gave her the choice, but with one repudiati es 
and such a repudiation is followed by retraction according to the are 


Xplic itly 


64.2 HER AFFAIR IN HER HANDS 


If he says to her, “Your affair is in your hands,” and forms the niyyah 
of three repudiations, to which she replies, “I have chosen myself with 
one” then, three repudiations take effect. The reason is that the choice is 
suitable as a response to the directive placing the affair in her hands as it 
is the passing of ownership, just like takhyir (the granting of choice). A 
single repudiation is a qualification for the choice. It is, therefore, like her 
saying, “I have taken one turn to exercise this choice.” With this meaning, 
three repudiations take effect. 


rk id a saying, “I have divorced myself with one,” or “I have 
ea i : one repudiation, then, one irrevocable repudiation 
ake ri Si ma is that’ one” isan adjective for the implied noun, 
aries a is “choice, and in the second it is “repudiation, 
ith pierod a F because tafwid in irrevocable repudiations neces- 
A TAAS as air to her. Her statement has been made as 4 rer 
comes to be Fe e qualification mentioned in the statement of tafvīs 
The niyyah of E in the statement of pronouncement (by het) 
aitas e repudiations is valid for his statement, “Your afar 
Renata ack A as it contains the probable general as well as particular 
€ intention of three is one of generality, as distinguish: 


oor VI! 
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fhe says tO jier, out ates in your hands today and the da ft 
ow” then, this does not include the night. If she refus y after 
tomor” hoice on the first day, the right is extinguish €s to exer- 
ce the © aS guished for that da 
cise air remains in her hands for the day after tomorrow, Th Y, and 
her kri he has explicitly mentioned two timings with a third tae 
A ages these two, but which is not covered by the command. hon 
rjoning of the day with a separate statement does not cover the night. 
Te two are separate affairs. Rejecting one of them does not amount to 
the rejection of the other. Zufar (God bless him) said that the two are 
the same having the same legal meaning as in the statement, “You are 
divorced today and the day after tomorrow.’ We say that divorce does 
not accept the limitation of time whereas delegation of the “affair” does 
accept it. Consequently, the “affair” is limited with the first statement, 
while the second is a fresh “affair.” 
if he says, “Your affair is in your hands today and tomorrow.” the 
intervening night is included in this. If she rejects the affair today, the 
“affair” does not remain in her hands till tomorrow, The reason is that 
this is one continuous affair without there being an intervening time 
period of the same category included in the statement. It sometimes hap- 
pens that the night arrives, but the session of consultation does not come 
to an end. It is as if he had said, “Your affair is in your hands for two 
days” According to Abū Hanifah (God bless him), ifshe rejects the T 
today, she retains the right to choose gason is that 
she does not possess the right to rejec 
possess the right to pronounce divorce. 
al-Riwayah is that if she chooses herself today, $ and by reject- 
tight of choice tomorrow. Likewise if she chooses her usband by "e 
ing the “affair” The reason is that a person who has pis 
between two things does not have the right to a $ 
these two things. It is narrated from Abū Yusu day and your affair isin 
the husband says, “Your affair is in your hands ķ parate) affairs ins?” 
your hands tomorrow,’ then these amount ei This is 
far as he has stated a separate repo"! pašā 


from what has preceded. hands on the day Y er af 
If he says, “Your affair will be in your ne yor aware ofh tha 


80 arr} i j 
O arrives,” then, the person arrives option left he nest moment 
Well into the night, after that £ entinto! 

the right to the “affair” extends 


598 Al-Hidayah 


RES a ee 
of the daylight, and we have established th Wore 


daylight. Thereafter, it is terminated with Seen thus, it jg lies: 
If he delegates her affair to her hand nding of its time Miteq by 
she stays there for a day without gettin S OF grants her ik, 
her hands until she does not begin an. & Up, then, the affai a 
is that this is the passi other (unrelated) act gēls 
| passing of ownership in th d) act. The 
owner is one who can act of his own free wi © repudiation to h adn 
qualification. Ownership, however, is ul anid the woma Na 
elaborated this earlier. kick = Session tēls 
Thereafter, if she is listening (to what he s A 
where she is, but if she is not (present and) liste Sh aha 
be where she comes to know of it and where ae then her session will 
reason is that this is the passing of ownershi arte reaches her, The 
depends upon what is beyond his session, aa ‘ree 2 condition that 
into account. The assumption of a condition is binding ee 
distinguished from the contract of bay’, because that is As him, as 
ownership that is not affected by a condition. If such is tile $ 
the session is altered at times by her moving away from it or A kai 
pation with another task, according to our explanation in the topic of 
granting a choice. The “affair” moves out of her hand by her mere getting 
up for that is evidence of turning away from it, because getting up signi- 
fies a different view as compared to her sitting in the same place fora day 
without getting up or without occupation with another task, The reason 
is sometimes lengthy and at other times it is short, therefore, it continues 
till an event occurs that cuts it off or what indicates turning away from the 
affair. His (Imam Muhammad's) statement “remains for a day” does not 
indicate the limiting of the duration with such a time. His statement ‘til 
she does not occupy herself with another act” means an act by which itis 


z ‘ Š absolute 
known that the session is terminate he 


sense. 

M . A o 
If she was standing and she sits down, she catus © the matter 
option. The reason is that this is evidence of focusing 


ing to 
because sitting down is better for concentration leading 


ssion will be 


d and it is not a task in t 


opinion. : dining 2 u 
Likewise if she was sitting and reclines or was F sitting pose to 
The reason is that this amounts to transferring from one m the matter 
to turning away 2 
ves t 


another, therefore, it does not amount 
just as if she was sitting resting on her knees an 
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sed with him) said: This is a narra- 
hīr, however, itis stated in other sources that if she 
there is NO option for her any longer, because 
{ior eng, 20 ' n of not caring about the matter of choice, thus, 
„The first view, however, is more authentic. 
and lies down on one side, then in this case there are two 
(God bless him). 
narrations 0 «y will call my father to consult him,” or “call witnesses 
ays » then she retains her choice. The reason 
for arriving at a sound opinion, and witnesses are 
hese acts will not be construed as turning 


(God be plea 


uthor 


tion is 
id denial, thus, t 
nimal or in a litter and she comes to 
but if she (then) travels her choice is 
d stopping of the riding animal 


ding a 


d with her. 
the same status as a ro 


sociated with that of the passenger. 
iravelling in a ship is not able to bring it to a 


an animal is able to do so. 


are associate 


A ship has om, because its movement 1s not 


Do you not see that the person 
halt, whereas one riding 


64.3 DIVORCE AT ONE'S DISCRETION (MASHĪ AH) 


Fa person says to his wife, “You may divorce yourself,” when he has not 
formed any intention or he forms the intention of a single repudiation, 
and the woman says, “I have divorced myself,” then one revocable repu- 
rear Ga If she divorces herself with three repudiations, and 
aku a a ee this, tiree repudiations will occur. This is so 
ofrepu lā his statement “Divorce yourself” is: undertake the act 
with the pr shaban a aoe noun, therefore, it applies to the minimum 
ltis for this Show i applying to the whole, like all other generic nouns. 
to one when he 2 i g intention of three operates on it and applies 
be because what ietīt is absent, The single repudiation is revoca- 
intention of two is delegated to her explicitly is divorce. If he forms the 
Unless the At is not valid, because it is an intention of number, 
€ says to h Lag is a slave, as it amounts to a genus in her case. 

er, “Divorce yourself.” and she says, “I have irrevoca- 


bl 
arate » 
d myself” then she is divorced. If she says, "I have chosen 


Y sep 
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B 
myself,” she i : SKV: Dy, 
yself, she is not divorced. The reason is that * = 
a t 


used with reference to di ITTevocakii;: 
ku lvorce, Do you not see th Scability» i 
1s wife, ave irrevocably separated you” at if he were a te 
if she said, “I have irrevocably separated ic: he intende 9 Say ty 
I ratify this,” she would be divorced ; yself” and the 
fi ith th 3 lrrevocabl 
conform with the delegation (tafwid) with res 
ing of divorce, except that she has added taa 
which is the hastening of irrevocability, theren 
is deemed redundant and the essential TAN 
had said, “ i meaning is establish , 
ad said, “I haye divorced myself with an irrevocab] ished, as if she 
necessary that a revocable repudiation occur as a ition ltis 
case of choice as that is not a term used for divorce D Likās from the 
if he were to say to his wife, "I have chosen you" an kor not see that 
intended divorce thereby, it would not occur. If the w erli 
dialogue saying, “I have ch self” Oman began the 
g ying, ave chosen myself” and the husband said, “I rati 
this,” nothing will occur, except that it has been identified as Aara : 
the basis of consensus when it is received as a response to the granting of 
choice. His saying, “Divorce yourself” is not the granting of choice, there- 
fore, it becomes redundant. According to Abu Hanifah (God bless him), 
nothing occurs by her statement, "1 have irrevocably separated myself} 
because she has brought about something that was not delegated to her. 
The reason is that irrevocability is alteration of the form of divorce, 


If he says to her, “Divorce yourself,” then he does not have the right 
to take back his words. The reason is that this statement is a type of oath 
(yamin), because it is the making of divorce contingent upon repudia- 
tion, and an oath is a binding act. If she gets up from her session; the 
statement is annulled as it was the passing of ownership.” This 18 oe 
guished from the case where he says to her, “Divoree your io me 
other wife),” as this is the granting of the power of attorney H sand 
sentative authority, therefore, it does not depend upon the ses 
also accepts retraction. 

If he says to her, “Divorce yourself 
the right to divorce herself within the s 
is that the word “whenever (matā)” is g 
therefore, it is like the case where he says; 


husba 

Nd saj 

4 Her Tesponse vij 

(ss the Essential meg 
ers attribute tg i 
the additional attribute 


whenever you like,” then = S 
ession and thereafter. pee 
eneral with respect t0 a a e” 

«At whatever time you 


And not wakālah (agency). 
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“Tn; my wife,” then he has the right to 
Divorce MY fter. The husband has the right 


mal, 
to i d thereafter. 
says =, jonan husbz 
if n within b ae as it is an agency. It is a kind of assistance, 
vor draw such A eee is it confined to the session, This is dis- 


„hdraw ‘nding nor y 
w ore it is not ME his wife, “Divorce yourself,” because she is 
here om his say'ng the passing of ownership and not agency. 


guise ore, it 15 3 
ee for persel IE her ifyou like” then he has the right to 
he says 19 @ e session alone, however, the husband does not have 

a his statement. Zufar (God bless him) said that this 
The reason is that expressly men- 


are eguivalent. 
shi’ah) is like its non-existence, because he acts at 


joning a discretion, therefore, he is like an agent for sale (bay) to 
te husbe aid, “Sell it if you like.” Our reasoning is that it is the passing 
ER de it dependent upon his discretion, and the 


ecause he ma nc 
acts at his own discretion. Divorce bears conditional 


distinguished from sale that cannot be contingent. 

“Divorce yourself with three,” and she divorces her- 
diation takes effect. As she came to own the 
uncement of one by way of 


owner is one who 
pronouncement as 

If he says to her, 
lf with one, then one repu 
pronouncement of three, she owns the prono 


necessity, 
Ifhesays to her, “Divorce yourself with one” and she divorces herself 


with three, no repudiation takes effect according to Abu Hanifah (God 
bless him). The two jurists said that one repudiation takes effect. The 
reson is that she brought about what she owned and an excess over it. 
= cen like the case where the husband divorces her with a thou- 
ka sheen ape reasoning for Aba Hanifah (God bless him) is 
he ih bse Sae rāti something that was not delegated to her, there- 
hr the ournereh Pe innovator. This is so as the husband has granted 
bontenari? sc ies and three are not one, because three is a term 
number that has x a compound number whereas one is an individ- 
wen them that a tā compounding. Accordingly, there is a difference 
Om the case of the 3 nian to a contradiction. This is distinguished 
ownership, The ga usband who acts in accordance with the rule of 
rtis case she FEN applies to the first case where she owned three. As 
es not own three, and what she has brought about was 


NOt dele 
at 
bated to her, therefore, it is rejected. 


s her to à 
e Pronouns ronounce divorce that grants the right of retrac- 
es a divorce that is irrevocable or he orders her 


, eo 
tn an Tder 
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to pronounce an irrevocable divorce, but 
divorce, then what the husband had bed as a relr 
ing of the first case is that the husband says to her mi The mean. 
with one repudiation so that I possess the right of ret a5 e Yourself 
says, “I have divorced myself with one irrevocable re Sh cuan and she 
retractable divorce takes effect. The reason is that ae b lation,” then one 
essential part of divorce and an additional attribute a oe ar he 
stated, therefore, the additional attribute is rejected i uy nave already 
remains. The meaning of the second case is that he says ša aes vidi 
yourself with one irrevocable repudiation,” and she says, "I vi R ate 
myself with one retractable repudiation,” then one pees wees 
ation will take effect. The reason is that her statement “one enti 
repudiation” is rejected for her, because the husband by sporas te 
description of what was delegated to her determined her reann P 
pronouncing the essential part of divorce without ascertaining the othe 
tional attribute. It will be as if she has restricted herself to the essential 
part of divorce, therefore, it will occur in the form that has been specified 
by the husband whether irrevocable or retractable. 

If he says to her, “Divorce yourself with three if you like,” and she 
divorces herself with one, then no rep udiation will take effect. The mean- 
ing was “three if you like,” and by pronouncing one she did not prefer 


three, therefore, the condition is not met. 
9 


If he says to hen “Divorce yourself with one if you like,” and she 


divorces herself with three, then the same decision (as that in the previ- 
ous case) applies according to Abu Hanifah (God bless him). The reason 
is that discretion of three is not the discretion of one, just like their 
pronouncement. The two jurists said that one repudiation takes effect, 
because the discretion of three is the discretion of one, just as a g 
nouncement of three becomes the pronouncement of one, therefore, 
condition is present. x 4 
“you are divorced i ish” and she Hae 
U it” and he form 
it” husband then says , ! 
shit” The ’ fed. The reason Is that 
ithout 4 condition) 


actable 


wish it if you wi 
the intention of 
he made divorce continge 
and she brought about a contingent st 
found. This amounts to being occupied with what 
therefore, the matter moved out of her 
with his statement «j wish it” even if he inten 


f the woman that refers to divorce so 
j _ Niyyah (intention) does not 
out something being mentioned. Thus, if he 
p operā -orce,” it will occur if he intends it. The reason 15 
S i ab initio and wish requires the pre-existence 
d from his statement, 1 intended your divorce,’ 
sili she SAYS: aj wish it if my father wishes it” or 4 wish it if 
j s” when it has not happened as yet, on the basis of 
ditional wish, there- 


en 
anit bes has been brought about is a con 
a 6 occurs and the affair stands nullified. If she says, “I would 


i tē, NO > n j 
gr such à thing happens; and the thing has happened, she stands 
V n is that stipu 
ivnrced. The reaso 
pequites immediate execution. 

ifhe says to hers “you are divorced when (idha) you like” or “when- 
wet (idhāmā) you like” or “when (mata) you like,” or whenever (mata 
ni) you like,” and she rejects the “affair, it does not amount to a rejec- 
ion nor is the matter dependent upon the session (majlis). As for the 
words mata and mata mā, they denote time and are generally for all tim- 
igs and it is as if he said, “At any time you like.” This is not confined 
othe session on the basis of consensus (ijma‘), If she rejects the “affair” 
ii does not amount to rejection, because he made her owner of divorce 
aie of her liking. The ownership does not pass prior to the wish so 
rā BA by rejection. She divorces herself with one repudiation 

, because mata i i A 
iA there A paie for all times, but not acts (several repudi- 
kaa) iiiar kedā one repudiation for all times. She does 
Sētas ag n after a repudiation (multiple acts). As for the 
Vīts dha and idhā mā, they ar i ps 
kri According to Aba 3 yare equivalent to mata according to the two 
bracondition ; bū Hanīfah (God, the Exalted,bless him), it i d 
Í ion just as it is used for ti epee 
r time, however, the “affair” rests in her 


ands and it ca 
iene nnot mov . 
‘cussion has preceded e out of her hands on the basis of doubt. This 
€ says to he 
wh * has the ri 
tā sheh 
aga tāds to th 


‘ting OWnershi 


lushan cs 


lating a condition that has come to pass 


T Grn AYAL nes ag Game bere 
as divorced Niki ae with one repudiation after 
ëtepetitionof 5 = thrice. The reason is that the word 
P; thus, if she x » except that the condition applies to 
vorces herself, tr back to him after having another 

, No repudiation will take effect, because 
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now it is renewed ownership. She does not have the right to dj 
self in one statement. The reason is that kullamā ieies, divorce her. 
separate acts not the generality of collective acts. Accor ieee of 

Y She does 


not own the pronouncement of divorce in one statement or coll 
Ollectiveļ 
y. 


> If he says to her, Yon are divorced wherever (haythu) you like” 
where (ayna) you like,” she is not divorced until she expre ike,” or 
If she gets up from her session, she does not possess the ik, thēwish. 
The reason is that the words “haythu” and "ayna” are terms fo eo 
while divorce has nothing to do with location, therefore, the ii pcs: 
and an unqualified “wish” remains. Accordingly, it is confined ie 
sion as distinguished from time, because that is related to divorce és far 
it can occur at one time or the other, thus, it leads to its consideration for 
the general and the specific. S 
) If he says to her, “You are divorced howsoever (kayfa) you like,” she 
is divorced through a single repudiation after which the husband pos- 
sesses the right of retraction. This means prior to the expression of the 
“wish” If she says, “I wished a single irrevocable repudiation” or “thrice,” 
and the husband says, “This ts what I intended,” then that is what will 
take effect. The reason is that it is at this time that conformity is estab- 
lished between her “wish” and his “will” If, however, she intended three, 
while the husband intended a single irrevocable repudiation or if itis the 
other way round, a single retractable repudiation will take effect, because 
its effect has been rejected due to lack of conformity leaving behind the 
pronouncement of the husband. If the husband does not have an inten- 
tion, her wish is taken into account, according to what the later jurists 
have said, observing the requirements of “choice.” 

He (the Author—God be pleased with him) said: He says in Kitab al- 
Asl, this is the opinion of Abū Hanifah (God bless him), while in the view 
of the two jurists nothing occurs unless the woman pronounces it, an 
she may wish a retractable repudiation, an irrevocable repudiation vi 
three repudiations. The same disagreement applies to manumission, 
two jurists argue that the husband delegated repudiation to her a ae 
ever form she liked, therefore, it is essential to make divorce itself p 
dent on her wish so that she can have a wish under all circumstance» 
mean, before consummation and after it, Abū Hanifah’s +2 thus, i! 15 
the word kayfa is used for guestioning the nature of a things © 
said, “How did you fare in the morning?” Delegation by !t 


requires divorce itself and divorce exists due to its occurrent 


times as you like,” or 


are divorce he likes. The reason is 
he has dele- 


s nullified, and if she 
s that all this is 
fore, it requires 


ikes- 

he “wish” stand 
o rejection. The reason 1 
he present, there 


, “ma” governs generality and the word “ min” 
fhe reason E tinction therefore, it Is construed for distinction of the 
is Feat other things) as in his statement, “Eat out of my food 
A you like” or “pivorce out of my women those you like.” Acco rding to 
ibi Hanifah (God bless him) the word min in its actual application per- 
nins to parts whereas ma is for generality, therefore, both will be acted 
upon, The case from which the two jurists have adduced evidence has 
given up application to parts due to the evidence of expressing bravery 
ior generosity) or the generality of the description, and this ts “wish” so 
tutifhe had said, “whoever you like,” it would be governed by the same 
disagreement. God, the Exalted, knows best. 


Chapter 65 


Oaths Pertaining to Divorce 


{f he links divorce with marriage, it takes effect subsequent to nikah, 
like the husband’s saying to his (would-be) wife, “If I marry you, you 
„re divorced,” or “any woman I marry is divorced.” Al-Shāfiī (God bless 
him) said that it does not take effect due to the saying of the Prophet (God 
bless him and grant him peace), “There is no divorce prior to marriage.” 
We maintain that this is an act of oath taking due to the existence of the 
condition and consequences, therefore, the existence of ownership is not 
stipulated for its validity. The reason is that its occurrence takes place on 
the existence of the condition and ownership is certain when the condi- 
tion is met. Prior to this the effect is prevention and that works against the 
person undertaking the transaction. The tradition is construed to mean 
the denial of immediate execution. Such a construction is reported from 
the ancestors, like al-Sha‘bi and al-Zuhri as well as others.” 

If he links it to a condition, the divorce will occur subsequent to 
the condition, like his saying to his wife, “If you enter the house, you 
are divorced.” This applies by unanimous agreement, because ownership 
exists at present, and it will apparently do so till the time of the coming 
into existence of the condition. Accordingly, it is valid as an oath or asa 
pronouncement. 

The linking of divorce (to another event) is not valid unless the per- 
bene the oath is the owner or he links it to his ownership. The 
Thy Is that consequences must be likely so that he can deter the action. 

$, the meaning of oath is realised. This takes place through a threat 


lfe“ 

lt 

1 ses by Ibn Mājah in his Sunan. Al-Zayla‘i, vol. 3, 230. "= 
shows that traditions are construed in a manner that ensures analytical con- 


Siste iris 
ney of principles, 
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linked with ownership), Linki 


ink two (ownershi Ge bes 
linking to ownership itself, as the 


a thing to the cause of ow 

If he says to a stranger, “ Cee saa fomi 
ger, “If you enter th ; 

and thereafter he marries her and she e 

divorced. The reason is that 

nor has he associated it with 

one of these is essential, 


e house, 
nters the ho 


the i € she į 
> person taking the oath is not an 18 not 
wnership or its Cause, and doing aioe 
0 with 


The words used for conditions are: in, idhā, idhā mā 
mata and mata ma. The meaning of shart Cami Ha kul, kullamā, 
the meaning of sign, and these words are followed oe IS derived from 
stitute condition), therefore, the verbs are signs of voti (that con- 
the word in is used for condition, because it does not vts, 

. ; : in within 

the meaning of time, and what lies beyond the word in is linked with k 
The word kul is not used for conditions in its actual application, as ia 
follows it is a noun. A condition is something with which a Sausequencs 
is associated, and consequences are related to verbs, except that they are 
associated with conditions due to the relationship of the verb with the 
noun that follows a noun. The example is the statement, “Each slave that 
I buy is a freeman.” 

In these words if a condition is found, the oath is undone and ter- 
minated (for future cases). The reason is that these words do not require 
generality and repetition in their literal meanings. Thus, by the existence 
of the act once the condition is complete and the oath cannot survive 
without it, except in the case of kullama (whenever) as that kg 
generality in acts. God, the Exalted, has said, "Whenever va : int 
roasted through, We shall change them for fresh skins, a ey may 
the penalty,” and generality requires repetition of theact.” sia 

He said: If he marries her thereafter, that is, after she ra dhe solidi 
husband, and the condition is repeated, no divorce kā ts first niki 
is that by the acquisition of three owned repudignort the oath is due" 
the consequence no longer remains. The reed "i im) disagre es wit 
the consequence and the condition. Zufar (God epee Exalted, willing: 
this, and we shall repeat this discussion later, God, 


3Qur’an 4:56 r 
4Multiple and one time operation 
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alt kullamā) is applied to marriage itself, like saying, 

if the W a woman, she stands divorced,” he violates the oath 

owheneve® Im when this is after the marriage of the woman to another 

time, eae is that the operation of the oath is in consideration 
ysband. i of divorce due to marriage, and this is not limited. 

of what a Z The extinction of ownership after the oath does not annul 

He e ai e the condition is not found, therefore, it survives, The 

equence remains due to the subsistence of the subject-matter (three 
positions), thus, the oath survives. 

He said: Thereafter, if the condition is found (by entering the house) 
within his ownership (marrying a second time), the oath is undone, and 
the divorce takes effect. The reason is that the condition is found and the 
subject-matter (woman) is suitable for the consequence, thus, the conse- 
quence arises and the oath does not remain, on the basis of what we said. 
Ifthe condition occurs outside of ownership, the oath is undone, due 
to the existence of the condition, and no divorce occurs, because of the 


absence of the subject-matter. 

If the two disagree about the existence of the condition, then the 
acceptable statement is that of the husband, unless the woman adduces 
evidence, because he is asserting the original position, which is the non- 
existence of the condition, and also because he is denying the occurrence 
of divorce and the extinction of ownership whereas the woman is claim- 
ing these, 
ee = oe of the condition cannot be known except through 
Por cis I Kri statement is hers with respect to her position. 
and so Ka ās WEE he BAYS ys M you receive your menstrual period you 
periods” ha PA divorced.” If she replies, “I have commenced my 
divorce i bas d vorced, but not the other woman. The occurrence of 

ecause it is tā upon istihsān. Analogy dictates that she is not divorced, 
Me Case of Wee for which she is not to be deemed truthful as in 
Struthful viss mmation. The reasoning underlying istihsan is that she 
*t. Her statem espect to herself, as this cannot be known except through 
© Waiting See ISi ther efore, accepted as it is accepted in the case of 
© in fact hes and fainting. She is a witness with respect to her co- 
“cepted with re is under suspicion, therefore, her statement will not be 

ikewise eee to the other woman. 

fire of hell, the € says, “If you like that God should torment you in the 
N you are divorced and my slave is free,” and she replies 


the oath, 
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that she does like this, or he says, "If you love 
and so is this other wife with you,” and she ti then YOu are qj. 
him, then she stands divorced, but the slave Fi nat 
is her companion divorced, on the basis of sao aoe ee 
3 e ; 

certainty about the woman being a liar, because “planation, Ther Nor 
him due to her intense hate for him even in the fa € desires to be S's 
right that the hukm be based on her information ee ri ror ment, Itig her 
respect to the rights of the others, the hukm will be bē ‘f sheisa lian With 
rule, and that is love. I ased on the Original 

If he says to her, “If you have i 

ķ > your period, you : 
which she sees blood, the divorce does not ay pinta after 
ues for three days, because what is less than that is not a tipa reese 
When three days are completed, we give the ruling of one cee Me 
from the time her period commenced. Due to the extended bleeding 
became known that the blood was from the womb, thus, it was me ak 
ation from the start. šai 

If he says to her, "If you have menstruated for a period, you are 


j VOrceģ 
She dogs love 
Come fy, 


divorced,” then she will not be divorced until she reaches purification 


after the menstrual period. The reason is that the word haydah with the 
ending ha’ indicates a complete period. It is for this reason that it has 
been construed as such in the tradition of the vacation of the womb. The 
completion of the period is through its termination, which is attained 


through purity. 


If he says to her, “You are r a day,” then she 


divorced if you fast fo 
stands divorced with the setting of the sun on the day that she keeps the 
fast. The reason is that word al-yawm, when it is associated with an act 
that is extended, means daylight. This is distinguished from the oe ae 
he says to her, “If you fast,” as he has not fixed it through a pean 
measure, and the fast exists with the existence O n 
A man says to his wife, “If you give birth to a boy, sis 
with one repudiation, and if you give birth to a girl, il and does 
with two repudiations.” She then gives birth toa boy an A p 3 
not know which one of them was born first. For P oe rohibition 
repudiation becomes binding on him, but to avoid g edelivetY 
discomplete Ww” boy first 


two are binding on him. Her waiting period 1s Pirth (0 
of the child. The reason is that if she had given 0! 
ffect, and 


one repudiation would have taken € 
have been over with the birth of the girl. Thereaftēt, 
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ffect because she would be in her waiting period. 
he had ven birth to the girl first, two repudiations 
and the waiting period would be over with the 
udiation would take effect, 


fter, NO further rep 
‘oned, that is, she is in a state of passing her 
one repudiation will take effect and in 


It is preferable, however, to adopt two 
and also by way of precaution. The 
as we have elaborated. 

and Aba Yusuf, you are 
ivorces her with one repudiation, this 
letes her waiting period and talks to 
her, and she then talks to 
e earlier repudiation. 


in one state 


vaitine P ve pwo will take effect. | 
r void moral prohibition 
with a certainty, 
alk to Aba ‘Amr 


gue to Wee d. Thus, 


1 pot - jā is over 

to her, “If you t 

jhe e” Thereafter, ifhed 

“het ble. She then comp : 

tem ree this the husband remarries 
u , 


-yü he is divorced thrice along with on 
An Yod les him) said that the divorce does not take effect. This 
U 


gsue has several interpretations. First, if two conditions are found in 
ownership, the divorce will take effect. This is obvious. Second, if the 
two conditions are found without ownership, no divorce occurs. Third, 
fone condition is found in the state of ownership (state of marriage), 

found outside of ownership, then the divorce does 


while the second is 
not occur, because the consequences do not materialise outside of own- 
ership. Fourth, the first condition is found outside of ownership, while 


the second is found within ownership, and this is the disputed issue of 
the Book, Zufar (God bless him) treats the first issue on the analogy of 
thesecond, therefore, both are identical issues for the purpose of the rule 
eee Our reasoning is that the validity of statements depends on the 
celled the speaker, except that ownership is stipulated for pur- 
tea ae statements so that the existence of the consequences 
beac vājā ty en presumption of continuity, therefore, the oath 
iis: bu beh ah ent eee is complete, the consequences mate- 
hee two states is t op o so without ownership. The state in between 
ownership is no lon prun of the oath, therefore, the existence of 
matter, and that is ie Paa, as the oath survives due to its subject- 
immah (liability). 


Ama f 
thrice” ae me his wife, “If you enter the house, you are divorced 
he marries GA Šās two repudiations for divorcing her, and 
E reverts to th k usband consummating the marriage. Thereafter, 
€ first husband and enters the house. She is divorced 


(esac ey 
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thrice according to Abū Hanifah and Abū 
Muhammad (God bless him) said that is di eg, 

what remains of the repudiations. This is la arcad to the The 
bless him). The basis according to the two jurists a VIEW of Zy "(C of 
band demolishes what is less than three, therefore ēka the secon és 
with the (original) three. According to Muh aat $ Srt; back to 
them) he does not demolish what is less than three nd Zufar (God bless 
to him with what is left. We will elaborate this less and she reverts back 
the Exalted, willing. 11 what follows, God 


If he says to her, “If you enter the house you are di 
He then says to her, “Ye di 2% re divorced thrice» 
ys to her, “You are divorced thrice: hereafte ce, 
another husband, consummates marriage with him re she marries 
reverts to the first husband. When she enters the house, n Subsequently 
takes effect. Zufar (God bless him) said that three iia repudiation 
effect, because the consequence is three absolutely due to Ao a 
fied meaning of the word. As the probability of their occurrence ie quait 
the oath also survives. Our reasoning is that the consequence aie 
repudiations of this ownership and it is these that are an obstacle to i 
occurrence of the condition and the prima facie position is the absence of 
such condition. An oath is undertaken to prevent the commission of an 
act or to urge its commission, therefore, if the consequence is as we have 
mentioned, and this is lost due to the pronouncement of three imme- 
diate repudiations, which also nullify ownership through marriage, the 
oath cannot survive. This is distinguished from the case where he pro- 
nounced an irrevocable repudiation; as in such a case the consequence 
remains due to the subsistence of the subject-matter. 


A man says to his wife, “If I have intercourse with you, you are 
divorced thrice” He then has intercourse with her. When the gent 
tals meet (penetration) she is divorced thrice. If he stays pepe sy 
moment, he is not liable for mahr (‘uqr), but if he moves out an : 4 i 
penetrates again, he is liable for mahr (‘uqr). Likewise, if he wk es 
slave girl, “If I have intercourse with you, you are 4 saree bility of 
narrated from Abū Yūsuf (God bless him) that he invokes the «i ete 
mahr in the first case as well due to the continuation of a Be seat 
he is not liable to be punished with hadd due to the unity bi Riwaya is 
(both lawful and unlawful). The reasoning for the eae sig, and pene 
that intercourse is the penetration of the vagina by the rae om the 
tration is only once and is not continued. This is disting 


Yusuf (God 
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poor t and penetrates again, because in this case pen- 

oves tē divorce. The penalty of hadd, however, does 

red 2 due to doubt of unity, taking into account the ses- 

) add is not imposed, ‘ugr (compensation) 

nol ķi ell as the xo: Wie entails one of the two penalties. If the 

ion ae payable as ble it amounts to retraction by waiting a moment, 

peco retractal uf (God bless him), with Muhammad (God bless 

o ATEA the pre-existence of touching. If he moves out 
eein 


tes, it amounts to retraction on the basis of intercourse. 
trates, 


d, knows what is correct. 
1 


65.1 EXCEPTIONS (IsTITHNA’) 


ays to his wife, “You are divorced, God, the Exalted, willing” 
nes nnected sentence, divorce does not take place, due to 
het (God bless him and grant him peace), “If one 
takes an oath for divorcing or manumission, and says, "God, the oe 
willing’ as a statement connected to the previous, then he will not be 
violating the oath (by omission of the acts). Further, he has brought 
about the pronouncement in the form of a condition alone, therefore, it 
is a contingent statement from this aspect. The reason is that the latter 
statement conveys non-existence prior to the meeting of the condition, 
and the condition cannot be identified here, therefore, it conveys non- 
existence of the consequence for the first statement as well. It is for this 
purpose that it is stipulated that the statements be connected like all other 
conditions, If he remains silent, the legal effects of the first statement 
come into operation, thus, the exception (proviso) or the mentioning of 
thecondition after this will amount to retraction of the first statement. 
ng hee Likewise, if she dies before he says, “God, the Exalted, will- 
son i tere a divorce does not occur because he does say it). The rea- 
obligation iA SA ofthe exception, the statement no longer imposes e5 
it (the če šā: negatës the obligating statement and not what so s 
elore it P ion). This is different from the case where the husban' ies 
As in this case the link with the exception is not established. 


jfa pers 
and if this is one CO 
the saying of the Prop 


th 
Tecordeq ane the tradition is gharīb. The compilers of the four Sunan have 
Mons that convey a similar meaning. Al-Zayla'ī, vol. 3, 234- 
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If he says, "You are divorced thrice, except once,” sheis divorced w; 
two repudiations. If he says, “You are divorced thrice, except two a 
gle repudiation takes effect. The rule is that exception (istithnā') ik = 
conveying the remainder of the message left over after the exception i 
this is correct. The reason is that he has made a statement that a 
exempted, because there is no difference between the statement ofa i 
son to another, “I owe a dirham,” and the statement, “I owe ten dirham: 
except nine.” It is valid to exclude by exception part of a sentence baie 
behind the other part as the speech after the exception. It is not valid 
exclude by exception the entire sentence, as that leaves nothing Sekaa 
so that the speaker may be said to have spoken something by lik 
words towards the other person. Istithna’ is valid if it is linked to the a 
ceding statement, as we mentioned earlier. If this stands established, then 
in the first case the repudiations after the exception are two, and these 
take effect, whereas in the second it is one, and one repudiation takes 
effect. If the man says, “Except three,” all three will take effect, because 
this amounts to exclusion of the whole by exception, and such an excep- 
tion is not valid. God knows best. 


The first volume of al-Hidāyah ends here, praise be to God. 
The second volume follows this and begins with the section on 
“Divorce by the Person who is Terminally I,” 


Chapter 66 


Divorce by Person Suffering From Terminal Illness 


ceil g UE bé g Dad ch 
He for whom God wills His blessings is 
granted the figh of Din 


In the Name of God, Most Merciful and Compassionate, and (with) 
prayers and blessings on Muhammad and his family. 


If a man divorces his wife, during his terminal illness, through an irrevo- 
cable (ba’in)' repudiation and then dies while she is still in her waiting 
period, she will inherit from him. If he dies after the termination of the 
waiting period, she is not entitled to inheritance. Al-Shāfi'ī (God bless 
him) said that she will not inherit in either case,? because the state of 
being married has been annulled due to this obstacle? where marriage 
was the basis (of inheritance), therefore, even he will not inherit from her 
if she dies. 


‘For the meaning of bā'in divorce and its legal effects, see fn 4 on page 569 in Volume 
I of this translation; see also section 67.1 (What Makes a Divorced Wife Lawful) in this 
volume on p. 14. M 

According to al-‘Ayni this means before the waiting period and after the waiting 
period. Al-‘Ayni, vol. 5, 440. The text indicates, however, that it means if he dies during 
her ‘iddah or after such waiting period. 

3The obstacle of irrevocable repudiation 
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Our argument is that the state of marriage is the cause of her inher- 
itance during his terminal illness, and the husband intended its annul- 
ment,! therefore, his intention is restrained by delaying the operation of 
the divorce up to the time of the termination of the waiting period in 
order to avert injury to the wife, which is possible. The reason is that dur- 
ing the waiting period some of the legal effects of nikah remain, Conse- 
quently, it is permissible that they remain with respect to her inheritance 
from him.’ This is distinguished from the situation after the termination 
of the waiting period when there is no possibility (of delaying the oper- 
ation of divorce). The state of marriage in this situation is not the basis 
of his inheriting from her, therefore, inheritance is annulled in his case, 
especially due to his consenting to it.* 

If he divorces her thrice upon her request’ or he says to her, “choose,” 
and she chooses herself? or obtains khul‘ (redemption) from him, and 
then he dies, while she is in her waiting period, she will not inherit from 
him. The reason is that she consented to the annulment of her right and 
the extinction of the delayed operation of her claim. If she says, “Divorce 
me through a revocable repudiation,” but he divorces her thrice, she will 
inherit from him, because a revocable repudiation does not eliminate 
marriage. In this case, she does not consent to the annulment of her right. 

If he says to her during his terminal illness, “I had divorced you 
thrice during my period of health and now you have completed your 
waiting period” and she verifies it, following which the husband acknowl- 
edges a debt that he owes her or makes a bequest in her favour, then, 
according to Abu Hanifah (God bless him) she is entitled to the lesser 
of this amount or inheritance. Abū Yūsuf and Muhammad (God bless 
them) said: His acknowledgement and bequest are valid. If he divorces 
her thrice during his illness upon her request and then acknowledges a 
debt or makes a bequest in her favour, she will have the lesser of this 
amount or inheritance according to the view of all three jurists. Accord- 
ing to Zufar (God bless him) she will have the entire bequest amount 


‘That is, the annulment of her inheritance. 

*In order to avoid injury to her. 

“By declaring his intention to terminate the contract of marriage irrevocably 
through the repudiation. 

7Like her saying during his illness, “Divorce me thrice” 

*Chooses divorce. 

Till the end of her ‘iddah. 
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and what has been acknowledged, because inheritance has been annulled 
upon her request and this has removed the obstacle in the way of the 
validity of acknowledgement and bequest, 

The reasoning of the two jurists in the first issue is that when both 
(husband and wife) mutually verified the occurrence of divorce and the 
termination of the waiting period, she became like a stranger for him so 
much so that it is permitted to him to marry her sister, thus, any suspi- 
cion (of the persistence of the relationship) that there was is eliminated. 
Do you not see that his testimony in her support will be admissible, and 
payment of zakāt to her will be valid. This is different from the second 
issue where the waiting period subsists and is a cause for the suspicion 
(of the continuing relationship). The rule turns on the evidence of such 
suspicion and invokes the implications of nikāļ'” and close relationship." 
In the first issue, the waiting period does not exist. 

Abii Hanifah’s reasoning is that in both issues the suspicion still exists, 
because the woman may have chosen to pave the way for acknowledge- 
ment and bequest in her favour so that her share increases. The spouses 
sometimes mutually agree to acknowledge separation and termination 
of the waiting period so that the husband may grant her his wealth in 
excess of her inheritance. This suspicion operates upon excess, therefore, 
we have rejected it in this case. There is no suspicion in the case of the 
amount of inheritance, therefore, we deem it valid. There is normally no 
mutual compact in the case of the right to zakat, (another) marriage, and 
testimony. Consequently, there is no suspicion in the case of these rules. 

He said: If a person is under siege or is participating in battle and 
divorces his wife thrice, she will not inherit from him. If he has a duel 
with some person or is brought forth for execution on account of gisās 
(retaliation) or for rajm (stoning to death), she will inherit if he dies in 
this way or is killed. The source of this rule is what we have elaborated, 
that is, the wife of a person evading the rules of inheritance (farr) will 
inherit on the basis of istihsān. The rule of the evader is established when 
the right of the wife is linked to his wealth. This linkage is established 
through illness in which there is usually an apprehension of death, like 
his being bed-ridden in a state where he cannot take care of his basic 
needs as does one in sound health. The rule for the evader is sometimes 


Where he cannot marry her sister, for example. 
"The testimony of one close relative for another is not admissible. 
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established through situations that acquire the meaning of death-illness 
with respect to the likelihood of the occurrence of death. Situations in 
which the usual result is survival do not lead to the application of the 
rule of the evader. Thus, for a person under siege and one participating 
in battle the usual result is survival, because a fort is meant to repel enemy 
attacks, and likewise defence in battle, thus, the rule of the evader is not 
established, The person who takes part in a duel or is brought forth for 
execution will most likely die, therefore, the rule of the evader is estab- 
lished. There are other cases similar to these that can be classified under 
this rule. His statement (in the matn), “If he dies in this way or is killed” 
is evidence of the fact that it makes no difference if he dies as a result of 
this cause or dies through another cause, just like the person suffering 
from terminal illness if he is killed. 


A man says to his wife, when he is in sound health, “When the next 
month commences” or “When you enter the house” or “When so and 
so offers the zuhr prayer” or “When so and so enters the house,” “then 
you stand divorced.” If these occurrences take place when the husband is 
terminally ill, she will not inherit. If the statements were issued in a state 
of marad (illness), she will inherit, except in the case of the statement 
“When you enter the house.” This case has many forms. Divorce is either 
made contingent upon the arrival of a time or upon the act of a stranger 
or his own act or the act of the wife. Each of these variations has two 
further forms: (1) divorce is made contingent during sound health when 


the condition occurs during illness; and (2) both things take place during 
illness. 


As for the first two forms in which the condition is associated with the 
arrival of time, where he says, “When the next month commences, you 
stand divorced,” or it is associated with the act ofa stranger, where he says, 
“When so and so enters the house,” or “When so and so offers the zuhr 

prayer,” if the association and the occurrence take place during illness, she 
is entitled to inheritance. The reason is that the intention to evade inher- 
itance stands verified by his pronouncing a contingent divorce in a state 
when her right stands linked to his wealth. If the stipulation takes place in 
health and the occurrence stipulated takes place during illness, she is not 
entitled to inheritance. Zufar (God bless him) said that she does inherit, 
because association with a happening moves the time of stipulation to 
the time of occurrence, thus, it is as if the stipulation was made during 
Se illness. We maintain that prior stipulation becomes a repudiation at the 
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time of occurrence of the stipulated happening in the legal sense and not 
the intended sense. Injustice can only take place if intended, therefore, his 
act is not rejected. 

As for the third form, which is the making of divorce contingent 
upon his own act, it is the same if the stipulation was during health 
and the occurrence during illness or whether these were during illness, 
or whether the act is such that there is a way out of it for him, he will be 
an evader due to the existence of the intention to nullify marriage either 
through the stipulation or by bringing about the occurrence during ill- 
ness. If he does not have a way out of the occurrence of the act stipulated, 
he does have a thousand ways out of the stipulation itself, therefore, his 
act is rejected, in order to avoid injury to her. 

As for the fourth form in which he makes divorce contingent upon 
her act, if the stipulation and occurrence are during illness and the act 
is one in which there is a way out for her, like speaking to Zayd and so 
on, she will not inherit as she has consented to the divorce. If the act 
is one in which there is no way out for her, like the eating of food, the 
afternoon prayer, speaking to parents, she will inherit, because she was 
under a compulsion to undertake an act to ward off the fear of perishing 
either in this world or the next, and there is no consent in a state of duress. 

If, however, the stipulation is made in health and the occurrence is 
during illness, then, if the act is one in which there is a way out for her, 
there is no ambiguity that she will not inherit. If there is no way out for 
her from the act, then the response is-the same according to Muhammad 
(God bless him), which is also the view of Zufar (God bless him), because 
there is no act on the part of the husband after her right has become 


* linked to his wealth. According to Abū Hanīfah and Abū Yūsuf (God bless 


them), she will inherit, because the husband has compelled her to under- 
take the act, therefore, the act is reverted back to him. It is as if she has 
become an instrument in his hands, as in the case of coercion (ikrah). 
He said: If he divorces her thrice when he is ill and thereafter recov- 
ers and then dies, she will not inherit. Zufar (God bless him) said that 
she will inherit, because he intended evasion of inheritance insofar as he 
pronounced it during illness, and he died thereafter while she was in her 
‘iddah (waiting period). We say that when illness is followed by recovery 
it acquires the status of sound health, because terminal illness becomes 
non-existent due to recovery. This makes it evident that no right of hers 
became linked to his wealth. Accordingly, the husband did not become 
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an evader. If he had divorced her and then she became an apostate, God 
forbid, and then converted back to Islam after which the husband died 
due to his illness, while she was in her waiting period, she would not 
have inherited. If she does not become an apostate, but submits for sex- 
ual intercourse to her husband’s son, she will inherit. The reason for the 
distinction is that by apostasy she nullified her legal capacity to inherit, 
as the apostate does not inherit from anyone, and inheritance is not pos- 
sible without legal capacity. By submitting (for sex) she did not annul her 
legal capacity, because entering the prohibited category for marriage does 
not negate inheritance, which remains. This is different from submitting 
for sex during the validity of marriage, because it gives rise to separation, 
therefore, she consents to the nullification of the cause (of inheritance), 
After the three repudiations, the prohibition is not established through 
submission to sex as the three divorces were prior in time to the submis- 
sion, therefore, the two cases are distinguished. 


If a person commits gadhf (false accusation of unlawful sexual 
intercourse) against his wife when he is healthy, but then subjects her 
to the li'ān (imprecation) procedure when he is ill, she will inherit. 
Muhammad (God bless him) said that she will not inherit. If the accusa- 
tion is during illness, she will inherit according to the unanimous view 
of all three jurists. This is related to divorce being contingent upon an act 
in which there is no way out for her as she is constrained to have recourse 
to legal disputation to ward off the shame of zind from herself. 


If he makes a vow of continence (īlā') to stay away from her when he 
is in sound health, and then she is separated irrevocably from him when 
he is ill, she does not inherit, If the vow too was made during illness, she 
will inherit. The reason is that īlā' amounts to a divorce made contingent 
upon the passage of four months that are devoid of sexual contact. Thus, 
it is linked with the stipulation based upon the passage of time, and we 
have elaborated its underlying reasoning. 


He (God be pleased with him) said: In a divorce where he possesses 
the right of retraction, she will inherit in all cases, because of what we 
elaborated, that is, marriage is not dissolved when intercourse can be law- 
fully undertaken. Thus, the cause (of inheritance) continues to exist." 


See eee 
“See the first issue in this discussion. 
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He said: In each case where we have said that she will inherit, she 
inherits if he dies when she is in her waiting period. We have elaborated 
this. Allah, the Exalted, knows what is correct. 


Chapter 67 


Rajah (Recourse to Wife for Retracting Divorce) 


If a man divorces his wife through a revocable repudiation or two repu- 
diations, he may have recourse to her during her waiting period whether 
or not she consents to this.’ This is based upon the words of the Exalted, 

“Take them back on equitable terms, without further detail (about the 
consent of women in such a case). The waiting period must still be con- 
tinuing, because retraction is the continuation of the ownership (of the 
benefits of nikah). Do you not see that it has been called imsak (taking 
back), which is continuation. The continuation (of ownership) is realised 
within the waiting period, because there is no Sense once the waiting 
period terminates. 

Raj‘ah takes place by his saying, “I have taken you back” or “I have 
taken my wife back.” This is the clear statement about raj‘ah and there is 
no disagreement among the jurists about this. 

He said: Or he has intercourse with her, or kisses her, or fondles her 
with desire, or looks at her vagina with desire. This is the position in our 
view. Al-Shāfrī (God bless him) said that raj‘ah is not valid except by a 
formal expression where he possesses the ability to speak, because raj‘ah 
has the status of the initial marriage contract so much so that it is pro- 
hibited to have intercourse with the woman In our view, it is the seeking 
of the continuance of nikah, as we have elaborated and we will be estab- 
lishing it again,* God willing. The occurrence of the act (of retraction) is 


'There is consensus (ijma‘) on this point. Al-‘Ayni, Vol. 5, 455. 
2Ourān 2:231 
3That is, according to al-Shāfiī. Thus, intercourse is not permitted in this case with- 


out formal expression of retraction, in his view. 
4At the end of the chapter that a revocable divorce does not prohibit intercourse. 
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vidence of the attempt to continue it as in the case of the termination 
s evidence is found due to an act that is specific to mar- 
riage. These acts (mentioned) are specific to it in the case of a freewomans 
as against fondling and looking without desire, because such acts may be 
permitted without marriage as well, as in the case of the physician, the 
midwife and others. A glance at the body other than the vagina occurs 
in the case of those residing together, and the husband is living with the 
wife during ‘iddah. If such other acts were to amount to raj‘ah, he would 
have to divorce her again, thus, prolonging her 'iddah.* 

He (al-Oudūrī) said: It is recommended that two witnesses testify to 
the act of retraction, but if they do not testify, the act of retraction js 
(still) valid. Al-Shafi'i (God bless him), in one of his two opinions, said 
that it is not valid, which is also the view of Malik (God bless him), due to 
the words of the Exalted, “Thus when they (are about to) fulfil their term 
appointed, either take them back on equitable terms or part with them 
on equitable terms; and take for witness two persons from among you,” 
because a command necessitates obligation. In our view, the divorce laid 
down in the texts® is devoid of the restriction of testimony. Further, it is 
the seeking of continuation of marriage and testimony is not a condition 
during a state of continuation as in retraction during ila’, except that it 
is recommended for additional precaution so that denial is not incurred 
in it. What he (al-Shāfi'ī) has recited is construed to mean this. Do you 
not see that He has associated it with separation, therefore, for raj‘ah it is 
recommended. It is also recommended that he (the husband) inform her 
about retraction so that she does not fall into sin.? 

When the waiting period terminates, and he says, “I took her back 
during the waiting period,” it amounts to retraction if she confirms it, 
but if she does not deem him truthful it is her statement that will be 
given preference. The reason is that he is reporting something that he 
cannot initiate at that time. His statement will be suspicious, except that 


ane N 
ofan option. Thi 


an whose case marriage is necessary for the permissibility of these acts. 

And that would amount to an injury to the woman, which is not permitted due to 
the words of the Exalted, “Take them back on equitable terms.” Qur’an 2: 231 

7Our'ān 65:2 

8 >> « + 
i ee = 2: et 229: “And their husbands have the better right to take them back in 

at period,” and “the parties should either hold together o i 

wil kidas g n equitable terms, or separate 


When the husband has Intercourse with her when th 
e iddah 15 actually over and he 
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with verification the suspicion is removed. In this case, she is not to be 
administered an oath according to Abū Hanīfah (God bless him). This is 
one of the issues that pertains to oaths in six things and that has preceded 
in the Book of Nikah. 

If the husband says, “I have taken you back,”” and in response to this 
she says, “My waiting period is over,’ the retraction is not valid accord- 
ing to Abū Hanifah (God bless him). The two jurists said that retraction 
is valid as it has coincided with the ‘iddah, for it still remains prima facie 
until she informs him of it, and in this case it has preceded such infor- 
mation. Accordingly, if he were to say, “I divorced you” and she says 
in response, “My waiting period is over,” then divorce takes place. Abū 
Hanifah’s reasoning is that it has coincided with the state of termina- 
tion of the ‘iddah, because a woman is deemed trustworthy with respect 
to the report about termination." Thus, when a woman makes such a 
report it indicates that termination was prior (to retraction), because the 
statement about the termination is the closest to the statement of the hus- 
band,” The issue of divorce is a matter of dispute, but even if it was a 
matter of agreement divorce would take place through his admission after 
termination (of the waiting period). Retraction, on the other hand, is not 
established through admission (iqrar). 

If the husband of a slave woman, after the termination of her wait- 
ing period, says “I took her back,” and the owner (of the woman) deems 
him truthful, but she does not, then, it is her statement that will be given 
precedence, according to Abū Hanifah (God bless him). The two jurists 
said that the statement of the owner will be given precedence. The reason 
is that her body is owned by the master, and he has acknowledged what is 
purely his right in favour of the husband, therefore, his statement resem- 
bles his acknowledging her marriage to him. He (Abū Hanifah) argues 
that the rule of raj‘ah is structured upon the waiting period, and the state- 
ment to be given precedence about the waiting period is her statement; 
likewise in a matter that is based upon it. Had the situation been the 


The text in al-‘Ayni is: “I have taken you back within the 'iddah” 

"That is, trustworthy with respect to reports about what is in their wombs. Allah 
Almighty has said: “Nor is it lawful for them to hide what Allah Hath created in their 
wombs, if they have faith in Allah and the Last Day.” Qur’an 2 : 228. 

"Had she remained silent for some time and then made her statement the position 
would have been different. 

5Due to the absence of witnesses. 
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ing to the two jurists, the statement preferred would 
be that of the master, and so also in his view aa to the authentic 
report, because she has passed the waiting period at that time anq the 
ownership of the master over ker beneits a ij ties therefore, her 
statement annulling such owners Hip So ok vahad: This i distinguisheg 
from the first situation, because 1n that the owner through his verifica- 
tion of the waiting period, is acknowledging the existence of the Waiting 
period for her and his ownership does not take over with the existence of 
the ‘iddah. If she were to say, “My waiting period is over,’ and the hus: 
band as well as the master were to say, “Your waiting period is not Over” 
then the preferable statement is hers. The reason is that she is trustwor- 
thy in this respect for she has knowledge of it. 

When the blood from the third period of menses ceases to flow after 
ten days, retraction (raj‘ah) stands excluded, even though she has not 
bathed. If it ceases to flow in less than ten days, retraction is not excluded 
until she takes a bath or one complete timing of prayer passes after it. 
The reason is that there is no excess over ten days for menses,” therefore, 
by mere termination (of bleeding) she moves out of her period of menses 
and her waiting period is terminated, thus excluding the retraction. In 
what is less than ten days, there is a probability of resumption of bleed- 
ing, therefore, the reality of termination of bleeding must be strengthened 
with bathing by abiding by one of the rules that are to be followed by 
women in a state of ritual purity, that is, through the passing of one 
timing of prayer. This case is distinguished from that of a Kitābiyyah,'" 
because in her case the rule is not based on one of these additional fac- 
tors, and it is actual termination (of bleeding) that is deemed sufficient. 
The bleeding is deemed to be terminated” when she performs tayammum 
and prays, according to Abii Hanifah and Abii Yusuf (God bless them). 
Ši es ovens ee According to Muhammad ( God bless him), 
indie ii : when she performs tayammum. This is based upon 
au kkā bs ās ietīt % the absence of water is considered abso- 
maaa fia t at the ahkām established through bathing 

- Thus, it has the same status as bathing. The two 


reverse" then accord 


EE 
With the owner deeming hi 
According to legal Hie him untruthful and the woman deeming him truthful. 
Christian or Jew. 


In case of bleeding for less than ten days. 
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jurists maintain that it is a pollutant and does not (actually) purify. It 
has been deemed purification (legally) due to necessity so that the obli- 
gations do not multiply. This necessity is realised in a state of performing 
prayer and not in the timings prior to it.” Likewise the rules established 
are also those demanded by necessity. Thereafter, it is said that ‘iddah ter- 
minates by commencement itself in the opinion of the two jurists, and it 
is said after completion so that the ruling of validity of prayer is estab- 
lished.” 

When she bathes and forgets to wash a part of her body on which 
water does not flow, then, if this is a limb or more retraction is not cut 
off, but if it is less than a limb, it is cut off. He (God be pleased with him) 
said: This is istihsān, while analogy in the case of a complete limb is that 
raj'ah should not remain, because she has washed most of her body. Anal- 
ogy in what is less than a limb is that raj‘ah should remain, because the 
rule for major ritual impurity and menstruation cannot be split up. The 
interpretation associated with istihsan is the difference, that is, in what is 
less than a limb is subject to drying up due to its small size, therefore, one 
cannot be certain of water having reached it. Thus, we said that it cuts 
off raj‘ah. It is, however, not permitted to her to marry on the basis of 
precaution about both,” as distinguished from a complete limb as that is 
not subject to swift drying up and usually its dryness is not ignored. The 
two, therefore, stand distinguished. It is reported from Abū Yusuf (God 
bless him) that neglecting gargling and drawing water into the nostrils 
(madmadah and istinshāg) is the same as neglecting a complete limb. It 
is also reported from him, and it is the view of Muhammad (God bless 
him), that it is of the status of what is less than a limb, because there is 
a disagreement about their being a definitive obligation as compared to 
the rest of the limbs. 

If a man divorces his wife when she is pregnant or gives birth to a 
child from it,” and he says, “I did not have intercourse with her,” he 
has a right to take her back. The reason is that when pregnancy becomes 
apparent during a period in which it can be assumed that it is from the 


8 Actually, but not legally. 
'9In which the state of ‘iddah will continue. 
20 As finding water during prayer will nullify tayammum. 


21The exclusion of raj‘ah and marriage. 
2That is, from the marriage giving birth to the child prior to divorce. His statement, 


“I did not have intercourse with her,” will not be accorded significance. 
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marriage, it is deemed to have arisen due to the marriage. This is based 
upon the words of the Prophet (God bless him and grant him peace), 
“The child belongs to one who has legal access for intercourse.” This jg 
an evidence of intercourse on his part. Likewise, if the paternity of the 
child is attributed to him; he will be deemed to have had intercourse. 
When intercourse is established, lawful ownership of the benefits of mar- 
riage is established, and divorce is part of such established ownership, 
which is followed by retraction. His belief (statement) will be nullified by 
the denial issued by the shari‘ah. Do you not see that with such inter- 
course the attribute of ihsān is established. Thus, raj‘ah has a higher 
priority for being affirmed (available), The interpretation of the issue of 
giving birth to the child is that she give birth prior to divorce, because 
giving birth after divorce will terminate the waiting period through birth 
itself, and raj‘ah cannot be conceived in such a case. 

He said: If he secludes himself with her and closes the door or draws 
the curtain and then says that he did not have intercourse with her, but 
thereafter divorces her, he does not possess the right of retraction. The 
reason is that ownership (of benefits) is established through intercourse 
and he has acknowledged its absence. He, thus, affirms it against himself 
for retraction is his right. He is not deemed untruthful by law as distin- 
guished from dower (mahr), because the affirmation of the stated dower 
is based upon delivering the counter-value not upon actual possession, as 
distinguished from the first case.** 

If he takes her back, meaning thereby after being in seclusion with 
her, and saying, “I did not have intercourse with her,” and thereafter she 
gives birth to a child in a period that is less than two years by one day,” 
the retraction is valid. The reason is that paternity stands attributed to 
him as she did not acknowledge the termination of the ‘iddah and the 
child stays in her womb during this period,” therefore, he will be deemed 
to have undertaken intercourse prior to divorce and not after it, because 


*It is related through many channels. One version related by Abū Hurayrah (God be 
pleased with him) is recorded by all the six sound compilations. Al-Zaylaī, vol. 3, 236. 

“This means that in the case of dower all that is required is being available for inter- 
course through valid seclusion not actual intercourse. This is not the case for retraction. 

*From the day of divorce and not the day of retraction. 

*This may appear strange to some who may consider the jurists to be simpletons 
unaware of scientific knowledge that we possess today, The wisdom behind the law has 
to be discovered beginning with the preceding tradition and the welfare ‘of the child, 
who cannot be adopted according to Islamic law. 
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in the latter case ownership is extinguished by divorce itself due to its 
absence prior to (final) divorce, thus, such intercourse is prohibited and 
a Muslim does not indulge in harām. 

If he says to her, “When you give birth you stand divorced,” and she 
gives birth to a child. Thereafter, she gives birth to another child. This 
amounts to raj‘ah. This means from another pregnancy, which means 
that it should be after six months, and even if it is after more than two 
years as long as she did not acknowledge the termination of the waiting 
period. The reason is that divorce took place with the birth of the first 
child leading to the observance of the waiting period. The second child is, 
therefore, through the conception due to him during the waiting period. 
As she did not acknowledge the termination of the waiting period he will 
be deemed to have taken her back. 

If he says, “Each time you give birth to a child, you are divorced,’” 
and she gives birth to three children through different pregnancies, then, 
the first child amounts to divorce and the second child is retraction, and 
so also the third. The reason is that when she gives birth to the first child, 
it amounts to divorce and she enters the waiting period; with the sec- 
ond he becomes one who has retracted divorce, as we have explained 
that he caused the conception through fresh intercourse during ‘iddah. 
The second divorce occurs with the birth of the second child, because the 
oath has been qualified with the word “whenever,” and the waiting period 
becomes obligatory. With the birth of the third child he becomes one who 
retracts divorce, due to what we mentioned, and the third divorce takes 
place with the third birth. The waiting period now becomes obligatory 
through the menstrual periods, as she was free of pregnancy having her 
periods when the third divorce took place. 

A woman divorced through a revocable repudiation may become 
noticeable and seek adornment. The reason is that she is lawful for her 
husband and the relationship of marriage subsists between them. There- 
after, retraction is recommended and adornment attracts him to her, 
therefore, it is lawful. 

It is recommended for the husband that he is not to approach her 
unless he seeks her permission or makes his approach known to her 
through the sound of his shoes. This means when he does not intend 


This type of statement is not conceivable from a rational person, unless he is playing 
games with his wife. It is obvious that it is a hypothetical example to explain the limits 


of the rule, 
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retraction, because it is likely that she may be uncovered, and his sight 
may rest on parts that amount to retraction. He will then have to divorce 


her again and this will prolong her waiting period. 


He is not to take her on a journey with him until he seeks witnesses 
to testify retraction. According to Zufar ( God bless him), he has a right to 
do so as the bond of marriage exists between them. This is the reason, in 
our view, of permitting the husband to have intercourse with her. We rely 
on the words of the Exalted, “And turn them not out of their houses.”28 
Further, delay in the operation of the nullifying act (divorce) is due to the 
need of the husband to retract. If he does not take her back till the waiting 
period terminates, it becomes obvious that he did not have such a need. 
Thus, it becomes evident that the nullifying act operated in accordance 
with his wishes from the start for which reason the menstrual periods 
were reckoned for the waiting period. Thus, the husband does not possess 
the right to take her out, unless he seeks witnesses for his retraction. This 
will annul the waiting period and reestablish the husband’s ownership. 
The meaning of his taking witnesses is the recommendation to do so that 
we mentioned earlier. 


A revocable divorce does not prohibit intercourse. Al-Shāfi'ī (God 
bless him) said that it does prohibit it, because the state of marriage 
stands dissolved due to a terminating factor, which is divorce. We main- 
tain that it subsists so that he possesses the right of retraction without 
her permission, because the right of retraction was established keeping 
in mind the husband so as to enable him to make amends when faced 
with remorse. This concept leads to retraction being a continuation of 
the contract of marriage. It also leads to its being a continuation and not 
a renewal (of the marriage contract), which is negated by the evidence 
(of retraction being for the husband). The operation of the nullifying fac- 
tor has been delayed for a period due to consensus” or for his benefit, as 
has preceded. 


"Our'ān 65:1. 
"Response to al-Shafi‘i’s claim that it is dissolved. 


For even al-Shāfi'ī (God bless him) agrees that raj‘ah through a formal expression 
without the consent of the woman is valid. 


Boox VIII: Divorce Al-Hidayah 19 
SR — os ss a eee 


67.1 WHAT MAKES A DIVORCED WIFE LAWFUL 


When the divorce is irrevocable, but is through less than three repu- 
diations, he may marry her during her waiting period or after it. The 
reason is that lawfulness of the subject-matter still remains for its com- 
plete removal is contingent upon the third repudiation, and is not present 
prior to it. Such permissibility for another (man) is due to the resulting 
confusion about paternity, but no such confusion exists (for the husband) 
as a result of the permission (by the Lawgiver). 


If the divorce is through three repudiations for a freewoman, and 
two for a slave, she cannot become lawful for him until she marries 
another husband through a valid marriage and he has intercourse with 
her, and who thereafter divorces her or dies while married to her. The 
source in this are the words of the Exalted, “So if a husband divorces 
his wife (irrevocably), he cannot, after that, remarry her until after she 
has married another husband and he has divorced her?” The meaning 
(in the verse) is the third repudiation. Two repudiations in the case of 
the slave woman are like three in the case of a freewoman. The reason is 
that slavery, as was known,” makes the subject-matter half with respect 
to permissibility. The purpose is marriage with a husband in absolute 
terms.” Such a relationship is established through a valid marriage, while 
the condition of intercourse is established through the indication of the 
text (ishārat al-nass), which is done by construing the word nikāh to 
mean intercourse, a construction that conveys a complete meaning and 
avoids repetition, because the words “contract of marriage” are under- 
stood from the unqualified use of the term “husband” This meaning 
can also be added to the meaning of the text through the well known tra- 
dition, which in the words of the Prophet (God bless him and grant him 
peace) is: “She does not become lawful for the first until she has tasted 


* Qur'an 2: 230 

*In usül al-fiqh. 

This means that the husband may be a major or a minor or even an insane person, 
provided that such a person is capable of intercourse. 

Jn the verse, the word nikāh in one of its senses means intercourse. In this sense, 
the translation will read, “until after she has had intercourse with another husband and 
he has divorced her.” The reason is that the term husband already conveys the meaning 
of marriage. Had intercourse not been implied, the words, “Until she takes another 
husband, who then divorces her,” would have been sufficient. 
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the sweetness of another” It has been reported through different chan- 
nels. No one disagrees about it (the condition of intercourse) except Saīd 
ibn al-Musayyib (God be pleased with him). His view is not taken into 
account, so much so that that if a gādī renders judgement on the basis of 
this view, his judgement will not be implemented. The condition is that 
of penetration and not ejaculation, because ejaculation is completion and 
perfection in the act. Completion becomes an additional condition. 

An adolescent minor is like a major for making the woman lawful, 
because of the existence of penetration in a valid marriage, which is the 
condition imposed by the text. Malik (God bless him) opposes us in this 
issue,* but the proof (hujjah) against him is what we have elaborated, 
Muhammad (God bless him) elaborated the meaning of such a minor 
and said that he is “a boy who has not attained puberty, but is capable of 
intercourse. If such a boy has intercourse with a woman she is under an 
obligation to bathe and he miakes her lawful for the first husband.” The 
meaning of this statement is that he has an erection and derives pleasure. 
Bathing, however, is obligatory for her (even though he cannot ejaculate) 
due to the meeting of the genitals,” which is the cause for her orgasm. 
There is, thus, a need for making bathing obligatory for her (by way 
of precaution), but for such a minor there is no bathing, however, he 
is ordered to bathe so that he acquires the habit of doing so. 

He said: Sexual intercourse of a master with the slave woman does 
not make her lawful (for the first husband), because the purpose is inter- 
course by the husband. If he marries her on the condition of making her 
lawful, then, the marriage is disapproved (makrith). This is due to the 
words of the Prophet (God bless him and grant him peace), “The curse 
of Allah upon one who makes lawful and the one for whom he makes 
lawful”? This is the construed meaning of the tradition (that is, disap- 
proval).5? Consequently, if he divorces her after having had intercourse 
with her she becomes lawful for the first, due to intercourse in a valid 


>It is reported by all the six sound compilations from ‘A’ishah (God be pleased with 
her). Al-Zayla‘t, vol. 3, 237. 

“Because ejaculation is a condition in his view and that is not found in case of such 
a minor. 

The outward cause has been assigned the rule of the consequences. 

*It is recorded through many channels and one such channel is recorded by al- 
Tirmidhi, al-Nasā'ī and others. Al-Zayla'ī, vol. 3, 238. 

*The apparent meaning may be construed as prohibition, however, the tradition has 
called the person “one who makes lawful,” therefore, disapproval is the real meaning. 
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marriage, because marriage is not annulled as a result of the condition. It 
is reported from Abū Yusuf (God bless him) that the condition renders 
the contract irregular (fāsid) insofar as there is an element of limited time 
init, and the marriage does not make the woman lawful for the first hus- 
band due to the irregularity. It is reported from Muhammad (God bless 
him) that the marriage is valid, on the basis of our explanation, but the 
woman does not become lawful for the first, because he attempts to has- 
ten what has been considered delayed by the law (shar‘), thus, he will be 
penalised by denying him the objective as in the case of murder of the 
ancestor (inheritee). 
If he divorces a freewoman with one repudiation or two repudia- 
tions, and she completes her waiting period and then marries another 
man, but then returns to the first husband (after divorce from the sec- 
ond), she comes back with (the first husband possessing) three divorces. 
The second husband demolishes the repudiations that are less than three 
just as he demolishes three repudiations. This is the position according 
to Abū Hanīfah and Abū Yūsuf (God bless them), while Muhammad 
(God bless him) said that he does not demolish what is less than three, 
because the contract is the ultimate solution for the prohibition on the 
basis of the text, therefore, the (second) husband removes it, but there 
can be no removal prior to the proof of the prohibition (through three 
repudiations). The two jurists rely on the words of the Prophet (God bless 
him and grant him peace), “The curse of Allah upon one who makes 
lawful and the one for whom he makes lawful,” in which the second 
husband has been called one who makes lawful, and he establishes law- 
fulness (completely). i 
If he divorces her thrice and she then says, “I completed my wait- 
ing period, married again, he had intercourse with me, divorced me and 
thereafter I completed my waiting period,” and the duration is sufficient 
for all this, then it is permitted to the first husband to consider her truth- 
ful when he believes that she is generally truthful. The reason is that it is 
a transaction or is a religious matter with which lawfulness is associated, 
and in both the word of a single person is acceptable. Further, the report 
of the woman is not suspicious as the duration is enough. They disagreed 
about the minimum period of such a duration. We shall elaborate it in 


the Chapter on the Waiting Period. 


49See above. 


Chapter 68 


Ila’ (Vow of Continence) 


When a man says to his wife, “By Allah, I will not come near you, or 
he says, “By Allah, I will not come near you for four months,” then he is 
one who has made a vow of continence, due to the words of the Exalted, 
“For those who take an oath for abstention from their wives, a waiting 
for four months is ordained; if then they return, Allah is Oft-forgiving, 
Most Merciful. But if their intention is firm for divorce, Allah heareth and 
knoweth all things.” 

If he has intercourse with her within four months, he has broken 
his oath and become liable for expiation, because expiation is the conse- 
quential liability for breaking an oath. The vow of continence, however, 
will be extinguished, as an oath is removed when it is broken. 

If he does not come near her until four months are over she is 
divorced irrevocably from him through a single repudiation.” Al-Shāfi‘ī 
(God bless him) said that she is separated irrevocably by the pronounce- 
ment of the gadi. The reason is that the husband is denying her her right 
of cohabitation, therefore, the gādī acts in his place in pronouncing it 
as in the case of the person with an amputated organ or the eunuch. 
Our argument is that he committed injustice against her by denying her , 
her right, therefore, the shari‘ah deemed it permissible by annulling the 
blessing of nikah with the passage of this period. This is reported’ from 
‘Uthman, ‘Ali, the three Abd Allahs, and Zayd ibn al-Thabit, may Allah 


1Qur’an 2: 226, 227. 

*Al-"Aynī uses the words “through a single irrevocable repudiation.” Al-‘Ayni, vol. 5, 
489. He says this, perhaps, to emphasise that he can marry her again without an inter- 
vening marriage. 

3It is recorded by ‘Abd al-Razzaq. Al-Zayla‘t, vol. 3, 241. 
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be pleased with them all, and their example is sufficient. Further thi 
amounted to (immediate) divorce in the period of Jahiliyyah ana the 
sharītah ordained the delaying of its occurrence up to the end of “ih 
period.’ l 

If he makes a vow to abstain for a period of four months the oath 
lapses,’ because it was limited in time by this period. If he makes a vo 
for all times, the oath subsists. The reason is that it is independent ši 
time, and no annulment is found.* The repudiation ( resulting from such 
an oath) does not repeat itself (every four months), unless there is prior 
marriage, because there was no denial of her right after the occurrence 
of irrevocable separation. But if her goes back on it and marries her 
the ila is revived. If he does not have intercourse with her (after et 
riage), another repudiation will occur with the passage of four months 
The reason is that the oath subsists for it is absolute in nature, and hes 
right is established again with marriage and injustice occurs. The com- 
mencement of such īlā will be reckoned from the time of marriage. If 
he marries her a third time, the īlā comes back and repudiation occurs 
with the passage of another four months if he does not approach her, as 
we have explained. If he marries her again after another husband (and 
subsequent divorce) no repudiation will occur due to this (the earlier) 
ila, because it stands restricted by the divorce of such ownership. This is a 
sub-issue of the disputed topic of “completion” that has preceded earlier.” 
The oath, however, subsists due to its absolute form and the absence of 
annulment. If he has intercourse with her, he violates his oath due to the 
existence of the violating factor. 


If he makes an oath for a period that is less than four months, he has 
not made the vow of continence. This is due to the words of Ibn ‘Abbas 
(God be pleased with him) that there is no īlā in what is less than four 
months.* Further, refusing to go near her for a period is without a legal 
* obstacle (like a vow). Divorce is not established with such abstention. 


4“Fo i 
r those who take an oath for abstention from their wives, a waiting for four 


months is ordained; if 4 2 
2:226. then they return, Allah is Oft-forgiving, Most Merciful” Qur’an 


ka the passage of four months, 
at is, a cause for the annulment of the oath, which is intercourse 


7See Volume 1 of this translati 
E ion, last para on p. 608 and 
It is recorded by Ibn Abi Shaybah. Akari vol 3 ee MF 
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If he says, “By Allāh, I will not approach you for two months and 
then for two months after these,” then he has made the vow of conti- 
nence. The reason is that the two periods are joined by a word used for 
conjunction and it becomes an addition. If he waits for a day and then 
says: “By Allāh, I will not approach you for two months after the first two 
months,” then he has not made the vow of continence, because the sec- 
ond statement amounts to a report about the first, therefore, it blocks the 
first oath for about two months. After the second two months it amounts 
to four months less one day for which he waited, thus, the preventing 
period of four months is not complete. 

If he says, “By Allāh, I will not approach you for a year, except one 
day” he has not made the vow of continence. Zufar (God bless him) dis- 
agrees for he construes the exemption to apply at the end of the period on 
the analogy of ijārah (hire) thus considering the period to be complete. 
In our view, the person making the vow of continence is one who is not 
able to approach his wife for four months without violating his oath that 
is binding on him. In this case he is able to do so. The reason is that the 
exempted day is unspecified as distinguished from hire, because in hire 
construing it to mean the end of the period is necessary for its validity. 
Hire is not validly constituted with unspecified days—an oath is unlike 
hire. 

If he cohabits with her on a day when four months or more still 
remain, he becomes one who has made the vow of continence, because 
of the extinction of the exception. 

If he says, while he is at Basrah, “By Allāh I will not enter Kufah,” and 
at this time his wife is at Kufah, he has not made the vow of continence. 
The reason is that it is possible for him to approach her without being 
bound by his oath by her coming out from Kufah. 

He (al-Oudūrī) said: Ifhe makes an oath (that if he approaches her he 
will be liable) for hajj, fasting, emancipation ofa slave or divorce, then he 
has made a vow of continence. This is due to the occurrence of prevention 
on account ofan oath, which consists of the mentioning of the condition 
and its consequences. These consequence are preventive insofar as there 
is great hardship in them. The form of the oath for emancipation is that 
he associate his approaching her with the emancipation of his slave. In 
this there is disagreement on the part of Abū Yusuf (God bless him). He 
says that it is possible for him to sell (the slave) and then approach her 
after which he will not be liable for anything. The two jurists say that 
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sale (of the slave) is probable (he may or may not sell), therefor 
probability does not eliminate the prohibition of approaching ka e, this 
The oath with respect to divorce is that he suspend her divorce : S Wife 
approaching her or the divorce of her companion wife. All than hi 
prevent him from cohabiting with her. things 
If he makes a vow of continence with respect to his wife wh 
has repudiated with a possibility of retraction, his vow is valid utt he 
makes it with respect to his wife whom he has divorced itrevocab ši he 
is not valid. The reason is that the relationship of marriage exists yit 
case of the first, but not in the case of the second, and the subj sae the 
of ‘la’, on the basis of the text, are those who are still our wives Tae 
waiting period ends prior to the termination of the period of sa kt 
oath is extinguished due to the extinction of the subject-matter, ‘a 
If he says to a woman who is a stranger, “By Allah, I will not coh bi 
with you,” or he says, “You are like my mother’s back for me,” and kr, it 
after he marries her, he has not made the vow of continence or R 
of injurious assimilation (zihār). The reason is that the statement i lat 
expressed form is void due to the absence of the subject-matter and a its 
a be converted into a valid statement later. If, however, he cohabits with 
tādam ādas the es of the violation of the vow, 
SLIM Ke i ar as violation is concerned.? 
ihat a A A a a slave woman is two months. The reason is 
period for irrevocable divorce, th it i 
converted to half like the duration of the waiti : pincielors, ite 
If the person making the o is a ey walting period. 
undertake intercourse, or she is i and does not have the ability to 
with whom Bateko is or suffers from ratq'® or is a minor 
distance tadci not undertaken or there is between them a 
and she cannot be reached within th ; 
in all these cases he may say in word e period of the vow, then, 
during the Period of lā”. If A s tri S that he has had recourse to her 
said that there is no recourse šeit hr z duš augs ATS 
view upheld by al-Tahawi, ae à a rough intercourse. This is also the 
amount to a violation, Our reasonj l at amounted to recourse it would 
by mentioning denial, therefore į ing is that he (merely) tormented her 
re, 18 now appeasing her with an expression 


This is true wi 
with respect t 
to the injuri sa o the stat : 
he injurious assimilation. Al-"Aynī ae about not cohabiting, but not with respect 
7 YOL 5, 498. 


"Birth defect in whi 
which A 
together, ch the vulva js blocked, or the sides of the vulva are joined 
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of promise. If he has removed the basis of injustice, he is not to be repri- 
manded through a divorce, If he recovers the ability to have intercourse 
during this period, the verbal recourse is annulled and his recourse now 
is through intercourse. The reason is that he is now able to perform the 
primary duty prior to the performance of the substitutory duty. 

If he says to his wife, “You are henceforth prohibited for me,” he will 
be asked about his resolve. If he says that he was lying, it will be pre- 
sumed to be so. The reason is that he formed an intention according to 
the actual use of his words. It is also said that for purposes of adjudica- 
tion, his statement about his resolve will not be accepted, because it is 
an oath that is apparent. If he says that he intended divorce, then, it will 


sumed to be a single irrevocable repudiation, unless he intended 


be pre 
nts. If 


three. We have already discussed this under metaphorical stateme 
he says that he intended injurious assimilation (zihar), it will be deemed 
injurious assimilation. This is so according to Abū Hanifah and Abū 
Yūsuf (God bless them). Muhammad (God bless him) said that it does 
not amount to zihār due to the lack of resemblance with prohibition, 
which is an essential ingredient for it. The two jurists said that he has 
used prohibition in unqualified terms, and zihar is one type of prohibi- 
tion. Here the unqualified is to be construed in terms of the qualified. If 
he says that he intended prohibition thereby or did not intend anything 
in particular, then, it is an oath by virtue of which he will be deemed to 
have made a vow of continence. The reason is that the basis in the prohi- 
bition of something lawful is an oath in our view. We shall mention this 
in the topic of vows/oaths, God willing. Among the Masha’ikh are those 
who interpret the word prohibition to mean divorce without any partic- 
ular resolve, and this according to the rule of custom. Allah knows what 


is correct. 


Chapter 69 


Khul' (Redemption) 


69.1 KHUL' (REDEMPTION) 


When the spouses face constant discord and are apprehensive that they 
will not be able to maintain the limits imposed by Allah (hudid Allāh), 
then there is no harm if she seeks to redeem herself from him through 
wealth on account of which he will let her go. This is based upon the 
words of the Exalted, “If ye (judges) do indeed fear that they would 
be unable to keep the limits ordained by Allah, there is no blame on 
either of them if she give something for her freedom. These are the lim- 
its ordained by Allah, so do not transgress them. If any do transgress the 
limits ordained by Allah, such persons wrong (themselves as well as oth- 
ers). 

If they do so, an irrevocable divorce occurs through khul‘ and pay- 
ment of wealth becomes binding on her. This is due to the words of the 
Prophet (God bless him and grant him peace), "Khul" is an irrevocable 
repudiation.” Further, khul‘ implies divorce that occurs with an indi- 
rect expression, and divorce through an indirect expression is irrevocable 
(but it is dependent upon resolve (niyyah))> The mentioning of wealth, 
however, does away with the need for niyyah here. In addition to this, a 
woman will not deliver wealth until her own being is delivered to her, and 
this occurs through irrevocability. 


‘Qur'an 2 : 229 

*It is recorded by al-Dār'gutnī in his al-Sunan and thereafter by al-Bayhagī. Al- 
Zayla‘i, vol. 3, 243. 

See volume 1 of this translation on page 588. 
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If hostility occurs on his part, it is considered disapproved that h 
take compensation from her (for her release), due to the words of the 
Exalted, “But if ye decide to take one wife in place of another, eyen if y 
had given the latter a whole treasure for dower, take not the least bit ali 
back.” The reason is that he has already distressed her by taking another 
wife, thus, he should not add to her distress by taking wealth. 


If the discord is because of her, we consider it disapproved that he 
take from her more than he had given her. In the narration of al-Jamj‘ 
al-Saghir it is said that it is acceptable to charge excess too due to the 
unqualified meaning of the verse that we have recited in the beginnings 
Another reason is provided by the words of the Prophet (God bless him 
and grant him peace) in the case of the wife of Thabit ibn Qays ibn 
Shimās, “As for excess, no!”* In this case, discord was on her part. 

If he takes back in excess (of what he gave her) it is valid for purposes 
ofadjudication. Likewise if he takes more when the discord is due to him, 
The reason is that the legally implied meanings in the verse are two: legal 
permissibility and permissibility for the hereafter. Acting upon permissi- 
bility for purposes of the hereafter has been given up due to an obstacle” 
and that leaves the option to act upon what remains. 


If he divorces her in return for compensation by way of wealth and 
she accepts, divorce takes place and she becomes liable for payment of 
wealth. The reason is that the husband is independent in pronouncing 
immediate or contingent divorce, and here he has made it contingent 
upon her acceptance. The woman, on the other hand, has the legal capac- 
ity to undertake financial transactions due to her authority over her own 
affairs. The ownership through nikah is something that can be the object 
of compensation, even though it is not wealth as in the case of gisās. 
Divorce in such a case will be irrevocable due to what we have elabo- 
rated, because it is a transaction that entails the exchange of wealth for 
self. The husband came to own one of these counter-values, thus, she 
comes to own the other, and that is her self in confirmation of equality. 


if the counter-value becomes unlawful, like giving a Muslim in lieu of 
khul‘ something like khamr (wine), swine or carrion, then, the husband 


{Qur'an 4:20 
*That is, “If she give something for her freedom.” 


1 is recorded by Abū Dāwūd in his marāsīl. Al-Zaylaʻf, vol. 3, 244, 
The tradition that says, “As for excess, no!” 
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gets nothing, but the separation is irrevocable. If, however, the counter- 
value is invalid in the case of divorce, the divorce becomes revocable. 
Divorce in both cases is contingent upon her acceptance, but there is a 
distinction between their legal rules. The reason is that when the counter- 
value becomes invalid, the operating factor in the first case is the word 
khul', which is an indirect expression (for divorce). In the second case it 
is explicit and its consequence is a revocable divorce. Nothing is due to 
the husband from her, because she did not mention marketable wealth 
so that she may be said to have deceived her husband. Further, there is 
no basis for imposing a liability for delivering the named thing nor for 
imposing a duty of giving something else due to the lack of obligation. 
This is different from the case where he participated in khul“ in return for 
vinegar itself, but it turns out to be khamr, which is also a type of wealth, 
thus, she will be deceiving him. This is further distinguished from the case 
where he enters into an agreement of mukātabah or emancipates a slave 
in return for khamr, in which case the value of the slave will become due. 
The reason is that the property of the owner in this case is marketable 
and he has not agreed to forgo ownership gratis. 


As for ownership of (rights to) sex they are not marketable at the 
time of termination of the relationship, as we will mention. This is dis- 
tinguished from nikāh, because rights to sex at the time of entry into 
the contract are marketable. The legal basis (figh) in this is that it is 


"something honourable and it is not lawful to own it without paying a 


counter-value in recognition of its honour. As for the extinction of the 
rights, it is in itself something honourable, therefore, there is no need to 
create a liability for wealth. 

He said: What is valid as payment of dower is valid as a counter- 
value for khul‘. The reason is that if something can be a counter-value 
for a marketable thing it can preferably be a counter-value for something 
that is not marketable. 

If she were to say to him, “Grant me khul‘ in exchange for what is 
in my hand” and he agrees to give her khul‘, but there is nothing in her 
hand, then, he has no claim against her. The reason is that she did not 
deceive him by saying that she had some thing of value in her hand. If 
she were to say, “Grant me khul‘ for the valuable thing 1 have in my 
hand” and he did so, but there was nothing in her hand, she is under a 
liability to return her dower to him. The reason is that when she named 
something of value, the husband was not ready to undo the bond except 


in exchange for something. There is no reason for imposing liability fo 

the value of what was named due to uncertainty nor the value of kātā 
rights, Ī mean thereby reasonable dower (mahr al-mithl), because jt is 
something that is not marketable at the time of termination of the con- 
tract. Thus, liability for what the husband had given is imposed in order 
to avoid harm to his interests. If she were to say, “Grant me khul' for the 
dirhams or for the number of dirhams in my hand,” but there is nothing 
in her hand, she is liable for three dirhams. The reason is that she men. 
tioned a plural and the minimum number assigned to the plural is three 

The word min (of) is for establishing a link and not division, because the 
statement would lose meaning without it. 

If she is granted khul‘ for her runaway slave and she stipulates that 
she is absolved of all liability (for capture), she will not be absolved of 
such liability and is liable for delivering the slave if that is possible or 
for the payment of his value if she is unable to deliver him. The reason is 
that this is a commutative contract and, therefore, requires the soundness 
of the counter-value. The stipulation of no liability on her part is the 
stipulation of a vitiated (fasid) condition, which is annulled. The khul, 


however, is not annulled due to vitiated conditions. The same rules apply 
to nikāh. 


69.2 Divorce IN EXCHANGE FOR WEALTH 


If she says, “Divorce me thrice for a thousand (bi-alf),” and he divorces 
her with a single repudiation, then she is liable for one-third of one thou- 
sand. The reason is that when she demanded three for one thousand, she 
demanded each one of them for one-third of a thousand. The reason is 
that the letter ba’ accompanies counter-values and the counter-value is 
divided over what it is paid for. The divorce, however, is irrevocable due 
to the obligation of paying wealth for it. 

If she says, “Divorce me thrice on one thousand (‘ala alf),” and he 
makes one repudiation, then she is under no obligation to pay anything 
according to Abū Hanifah (God bless him), but he possesses the right of 
is The two jurists said that it is a single irrevocable repudiation 
* S kz 4 z ofa thousand. The reasoning (of the two jurists) is that the 

ala has the same impact as ba’ with respect to commutative con- 


tracts. Thus, the saying, “Transport this wheat for a dirham (bi-dirham) 


or on one dirham (‘ala dirham), are the same, Abū Hanifah’s reasoning 
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is that the word ‘ald is for stipulation. Allah, the Exalted, has said, “When 
believing women come to thee to take the oath of fealty to thee, that they 
will not associate in worship any other thing whatever with Allah.”* Fur- 
ther, when a person says to his wife, “You are divorced on ('alā) entering 
the house,” it is a condition. The reason is that it is originally for creating 
an obligation, but is used as a loan-word for a condition as it accompa- 
nies a consequence. If it is used for a condition, then conditions are not 
split up and distributed over the consequences of a condition. This is dis- 
tinguished from the letter ba’, because ba’ is used for a counter-value as 
has preceded. Accordingly, when payment of wealth is not obligatory, it 
amounts to a declaration through which divorce takes place and he pos- 
sesses the right of recourse, 

If the husband were to say, “Divorce yourself for one thousand or 
on one thousand,” and she divorces herself with a single repudiation, 
no divorce takes place. The reason is that the husband did not agree to 
irrevocability, unless the entire one thousand is delivered to him. This is 
distinguished from her statement, “Divorce me thrice for one thousand,” 
as she was agreeing to irrevocability for a thousand, therefore, agreeing 
for a part of it is prior. 

If he were to say, "You are divorced on ('alā) one thousand,” and she 
accepts, she stands divorced. She is now under an obligation to pay one 
thousand. It amounts to the same thing as saying, “You are divorced for 
(bi) one thousand.” Acceptance is necessary in both cases, because the 
meaning of his words, “For a thousand” is “For a counter-value of one 
thousand that you have to pay me,” The meaning of his statement, “On 
one thousand,” is “On the condition of one thousand that you have to 
pay me.” A counter-value does not become due without acceptance, and 
something suspended upon a condition cannot be done away with prior 
to its coming into existence. The divorce, however, is irrevocable, on the 
basis of what we have said. 

If a person says to his wife, “You are divorced and one thousand is 
due from you,” and she accepts, and he says to his slave, “You are free 
and one thousand is due from you,” and the slave accepts, then the slave 
stands emancipated and the woman divorced, but they do not owe any- 
thing according to Aba Hanifah (God bless him). If they do not accept 
then neither divorce nor emancipation has taken place. The two jurists 


‘Qur'an 60:12 
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argue that this statement is used in the sense of compensation, The stat 

ment, “Transport these goods and for you is a dirham at the destinatig y 
amounts to saying bi-dirham. He argues that the later part is a c tipke 
sentence and is not to be linked by implication to what precedes it, Th 
reason is that the basis in these is independence and not implicatio e 
because divorce and emancipation are (normally) devoid of wealth as q ts 
tinguished from sale and hire as such contracts cannot take place without 


lt. 

If a person says (to his wife), "You are divorced on one thousand 
on the condition that I have an option for three days,” or he says, “Yo 
have an option for three days,” and the woman accepts, then the Weick 
is void where it belongs to the husband, but it is valid where it belon 
to the wife. If she rejects the option within the three days, the tita 
is annulled, but if she does not reject it she stands divorced and is liable 
for paying one thousand. This is the case according to Abū Hanifah (God 
bless him). The two jurists said that the option is void in both cases, but 
the divorce occurs and she is liable for one thousand dirhams. The reason 
is that the option is for rescission after conclusion (of the agreement) 
and not for preventing conclusion, These two transactions do not admit 
of rescission from either party, because from his side it amounts to an 
oath and from her side a condition. According to Abū Hanifah (God bless 
him), khul‘ from her perspective is of the status of a sale so much so 
that her retraction is valid, but such retraction does not exist beyond the 
session of the contract, thus, the stipulation of an option is valid in it. As 
for his perspective, it is an oath such that it is not valid to retract from 
it and jt abides till after the session, and there is no option in oaths. The 


perspective of the slave in the case ipation is li 
of emancipation is lik i 
in case of divorce, + = ir jā 


a 3 uk to his wife that he divorced her the day before on 
sie ie in : if a but she did not accept, and in response to which 
shakers aa 1d accept, then the acceptable statement is that of 
kaa rip e a person says to another, “I sold this slave to you 
apr ik ri Rea ere dirhams, but you did not accept,” and he 
sha At He tines ša e rs accept, then the acceptable statement is 
divorce inley AT ane erlying reasoning for the distinction is that 
Aaaa descr t isan oath from the perspective of the husband, 
i dition 4 ecging ıt does not amount to acknowledgement with 

ue to its validity without it, however, in the case of sale 
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it is not concluded without acceptance and acknowledging it amounts 
to acknowledging something that is not concluded without it. Thus, his 
denial of the acċeptance will amount to withdrawing from the sale. 


69.3 MUBĀRAAH (Divorce WITH No LIABILITIES) 


He said: Mubara’ah is like khul‘. Both extinguish each of the rights that 
the spouses have over each other with respect to nikah, according to 
Aba Hanifah (God bless him). Muhammad (God bless him) said; No 
right is extinguished in either except that named. Abū Yūsuf (God bless 
him) sides with him in the case of khul‘, but he sides with Abū Hanifah 
(God bless him) in the case of mubara’ah. Muhammad (God bless him) 
argues that this is a commutative agreement and in com mutative agree- 
ments only the specified conditions are taken into account and nothing 
else. Abū Yūsuf (God bless him) argues that mubāra'ah is a derivative 
of bara’ah (to absolve of all liability), therefore, this is legally required 
for both sides, Further, it is unqualified in meaning and we have quali- 
fied it through the rights pertaining to nikah due to the implication of 
the obligation. As for khul“ its legal requirement is the removing of the 
relationship, and this is achieved through the annulment of the contract 
of nikah, but there is no necessity to cut off other legal rules as well. Abū 
Hanifah (God bless him) argues that khul“ is constructed upon the mean- 
ing of doffing or taking off, like taking off shoes or giving up work, and 
this meaning is absolute like mubara’ah, thus, the absolute meaning has 
to be given operation with respect to nikāh, its legal effects, and rights. 
He said: If a person obtains khul“ for his daughter with her wealth 
when she is a minor, it is not valid for her. The reason is that she cannot 
forma consent for this, because rights of access for sex are not marketable 
at the time of moving out of the contract, while the counter-value is mar- 
ketable, This is distinguished from nikah, because rights of access for sex 
are marketable at the time of entry into the contract. It is for this reason 
that khul‘ in the case of a woman suffering from terminal illness are oper- 
ative up to a third of her entire wealth and the contract of marriage ofa 
man in terminal illness can operate through reasonable dower out of the 
entire wealth. As such a khul' is not valid, the liability for the payment of 
dower is not extinguished, and the husband is not entitled to her wealth. 
Thereafter, in one narration it is said that divorce takes place, while in 
another narration it is said that it does not take place. The first narration 
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is more authentic, because it amounts to association of the divorce with 
the condition of acceptance by her, therefore, it will be considered like al 


other contingent stipulations. 
If this person (the father) obtains khul‘ for her by saying that h 
e 


stands surety for payment, then the khul“ takes effect and the father į 
liable for the thousand (dirhams). The reason is that stipulating riae 
of the counter-value by a stranger is valid, therefore, for the father it h > 
prior validity. Her right to dower, however, is not extinguished, fire 
that does not fall under the authority (wilāyah) of the father. : 
If he stipulates that the thousand will be paid by her, the contract į 
suspended subject to her ratification if she is one who can legally acce k 
If she does accept, divorce takes place, due to the stipulation of wak 
but there is no liability for payment, because she is not one on who 
a financial burden can be imposed. If the father accepts on her behalf 
then there are two narrations in this, Likewise if he obtains khul' for h 
in lieu of her dower, but the father does not stand surety for paym i 
of the dower. It will be subject to her acceptance; if she RABTA ae 
= Tr but dower is not extinguished. If the father accepts on her 
, then there are two narrations. If the father stands surety for th 
dower, when itis one thousand dirhams, she stands divorced due to his 
tapas which is a condition, On the basis of istihsan he is thade liabl 
undred, but on the basis of analogy he is liable fi i A 
thousand. The rule for a woman who is a no Br he aE oir i 
prior to consummation in lieu of one thousand wh ire a tes 
ze AAi no ere her dower is also 
or nti ares ry T at 
hsan, x She is not liable for anything, 


because it is usually i F 
y intended in 2 
bound to pay. such a case that she give what she is 


Chapter 70 
Zihār (Injurious Assimilation) 


“You are for me like the back of my mother,” 


If a man says to his wife, 
to have 


then she stands prohibited for him. It is not permitted to him 
intercourse with her or to fondle her or to kiss her, unless he offers expi- 
ation for his oath of zihar. This is based upon the words of the Exalted, 
“But those who pronounce the oath of zikar to abstain from their wives, 
then wish to go back on the words they uttered,—(it is ordained that 
such a one) should free a slave before they touch each other: thus are ye 
admonished to perform: and Allah is well-acquainted with (all) that ye 
do.” 
The pronouncement of zihar amounted to divorce in the days of the 
Jahiliyyah. The shar‘ (law) affirmed its basis, but transferred its legal 
effects to those of temporary prohibition to be done away with expia- 
tion (kaffarah) without eliminating the contract of nikah. The reason is 
that zihār is an offence due to the use of false and iniquitous words,* 
therefore, it is suitable to impose the penalty of her prohibition that is 
removed through expiation. Thereafter, intercourse that is prohibited is 
prohibited along with its preliminaries so that he does not succumb to it 
as in the case of ikram. This is distinguished from the cases of menstru- 
ation and fasting as they occur frequently, thus, if the preliminaries are 


‘Qur'an 58 : 3 

‘The Our'ān says: “If any men among you pronounce zihdr for their wives, they 
cannot be their mothers: none can be their mothers except those who gave them birth. 
And in fact they use words (both) iniquitous and false: but truly Allah is All-Pardoning, 
All-Forgiving.” Our'ān 58 : 2 

JThat is, ihrām for hajj prohibits intercourse and its preliminaries. 
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prohibited it will lead to hardship. The cases of zihār and ihram are not 
like this.* 

If he has intercourse with her prior to expiation, he is to seek the 
forgiveness of Allah, but there is no (additional) liability for him except 
the first expiation. He is not to repeat his act until he offers e€xpiation 
This is based upon the words of the Prophet (God bless him and grant 
him peace) in the case of a person who committed intercourse prior to the 
offering of expiation, “Seek the forgiveness of Allah and do not commit it 
again until you offer expiation.”” Had there been some other liability he 
would have indicated that. 

He said; This word (zihār) cannot mean anything other than zihar 
because it is explicit in its use for such meaning (does not have a figurative 
sense). If he intends a divorce thereby it is not valid. The reason is that 
such an implication has been abrogated, thus, he cannot bring it about 
through his intention.* 

If he says, “You are for me like the body of my mother,” or names 
her thighs or her vagina, then he is a muzahir. The reason is that zihar is 
nothing more than drawing a similarity between a permitted woman and 
a prohibited woman. Such a meaning, however, stands realised in a limb 
that is not to be looked at (in the case of a prohibited woman). 

The same rule applies if he draws such a similarity with a woman 
who is prohibited forever with respect to glancing at her, like his sister 
aunt or foster mother. The reason is that these women with respect to 
perpetual prohibition are like the real mother. 

Likewise, if he says, “Your head is for me like the back of my mother” 
a roi ae am ta A =e her body, one-third of the 
rie air a Dis: is that | ë has used an expression for 

y, and the rule is established for an undivided 
part and then extends to the entire body, as we elaborated in the case of 
divorce, 

If he says, “You are for me like my mother,” or “You are like my 
mother,” recourse is to be had to his intention, so as to unyeil the rule. 


*That is, they do not occur frequently. 


It is recorded by Abū Dawid, al-Tirmidhi zi 
Al-Zaylāfī, vol. 3, Se ū Dāwūd, al-Tirmidhī, Ibn Majah and al-Nasā”ī in their Sunan. 
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If he says, “I merely intended respect,” then it is as he says. The reason 
is that according respect through similarities is widespread in speech. If 
he says, “I intended zihar,” it is to be treated as zihār. The reason is that 
the similarity drawn is with the entire person, which includes a similar- 
ity of limbs, but it is not explicit, therefore, the need of recourse to his 
intention arises. If he says, “I intended divorce,” then it is an irrevoca- 
ble repudiation. The basis is that it is a similarity drawn with the mother 
with respect to prohibition. It is as if he had said, “You are prohibited for 
me” and had intended divorce. If he did not form any intention, then 
it amounts to nothing, according to Abū Hanifah and Abū Yūsuf (God 
bless them) due to the probability of being construed as the according 
of respect. Muhammad (God bless him) said that it amounts to zihar. He 
maintains that drawing a similarity with her in the case of a limb amounts 
to zihar, therefore, drawing a similarity with her whole person is to be 
accorded greater precedence. If he had meant prohibition thereby and 
nothing more, then, according to Abū Yusuf (God bless him) it amounts 
to ila’ so that what is established is the lowest category of prohibition. 
According to Muhammad (God bless him), it is zihār, because the char- 
acter kāf of similarity is specific to zthar. 

If he says, “You are prohibited for me like my mother,” and intended 
zihar or divorce thereby, then it will be as he intended, The reason is that 
it probably implies both forms. It implies zihar due to the existence of 
similarity, and divorce due to the existence of prohibition where the sim- 
ilarity is for emphasis. If he does not have an intention, then, according, 
to the view of Abū Yusuf (God bless him), it is ila’, but according to the 
view of Muhammad (God bless him), it is zihār. The two probabilities we 
have explained. 

If he says, “You are prohibited for me like the back of my mother,” 
and he intends thereby divorce or ila’, it will not be anything else but 
zihār, according to Abū Hanifah (God bless him). The two jurists said 
that it will be as he intended. The reason is that prohibition implies all 
this, as we have explained, however, according to Muhammad (God bless 
him) if he intends divorce the pronouncement does not amount to ziftār. 
According to Abū Yasuf (God bless him) it amounts to all these forms, 
and this has been explained at its occasion, According to Abū Hanifah 
(God bless him), it is explicit for purposes of zihar and does not imply 
another form. Further, it is muhkam (unalterable), therefore, the prohi- 
bition is associated with it. 
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Zihar does not apply to cases other than that of the wife so that ; 
he makes the pronouncement for his slave woman he does not be ae 
a muzāhir. This is based upon the words of the Exalted, “If an a 
among you pronounce zihār for their wives,...'” The reason is fey $ 
permissibility pertaining to the slave woman is secondary’ and is n ši 
be associated with that for the lawfully married wife. Further, the k G 
effects of zihar have been transferred from divorce, and there is no dj as 
in the case of owned slaves. wane 

If he marries a woman who has not consented (as yet) and then 
nounces zihar with respect to her, but thereafter the woman ratifies th, : 
marriage, the zihar stands annulled. The reason is that he was rahi " 
at the time of drawing the similarity between prohibitions, therefore 
statement was not false. Zihar is not a right from among his rights so th R 
it can be suspended, as distinguished from the emancipation of a slay. by 
a buyer who has bought him from an abductor, because there it is a tēvi 
of ownership. zs 

Where a man says to his wives, “You are (all) for me like the back 
of my mother,” he becomes a muzahir with respect to all of them. Th 
reason is that he attributed zihar to all of them, just like he would link 
divorce with all of them. He is liable for expiation (independently) fo 
each one of them. The reason is that prohibition is established for saa 
one of them and expiation is for the termination of the prohibition, thus 
it will multiply with their multiplication, as distinguished from ila’ with 
respect to all of them, because expiation there is for protecting the sacred- 
ness of the name? and the name mentioned does not increase in number. 


70.1 KAFFARAH (EXPIATION) 


ati ci šai is the emancipation of a slave (ragabah), If a 
erie ound then consecutive fasting for two months, If that is not 
roby n sixty needy Persons are to be fed. This is based on the text 
ake ee purpose, for it requires expiation in this order. 
‘i aii re aips = is prior to cohabitation. This is obvious from 
haine js ot emancipation and fasting, but it is the same for 
» because explation does away with prohibition, therefore, 
*Our'ān 58:2 
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it is necessary that it precede intercourse so that the intercourse becomes 
lawful. 

He said: It is deemed sufficient to emancipate a slave who is an Unbe- 
liever, Muslim, male, female, minor or major. The reason is that the term 
ragabah applies equally to all of them, as it is an expression for the per- 
son of an enslaved owned human being from all perspectives. Al-ShafiT 
(God bless him) opposes us in the case of an unbelieving slave. He main- 
tains that expiation is the right of Allah, the Exalted, therefore, it is not 
proper to apply it to the enemies of Allah, as is the case with zakāt. We say 
that what is stated in the text is the emancipation of a ragabali and that 
meaning is realised. The intention (of the person offering expiation) 1s 
the granting of the ability to be obedient. Thereafter, commission of sins 
will be construed to arise from the bad choices made by the emancipated 
slave. 

It is not deemed sufficient to emancipate a slave who is blind or 
whose hands or legs have been amputated. The reason is that the lost 
limbs are part of the benefits, which are sight, grasping and walking and 
this prevents expiation.' If, however, the benefit is diminished, it does 
not prevent expiation, thus, a slave with one eye or one amputated hand 
or leg from the opposite side is acceptable, because what is lost is part of 
the benefits but are available in a diminished form. This is distinguished 
from the case where a hand and a leg are amputated from the same side 
that do no make the benefit of walking available for that is difficult for 
such a person. It is permissible to emancipate a deaf slave for expiation, 
although analogy dictates that he is not acceptable, which is a narration in 
the Nawadir. The reason is that it is part of the main benefit, but we per- 
mitted it on the basis of istihsan, because the essential benefit still remains 
for he may hear when shouted at. If, however, he does not hear at all, hav- 
ing been born deaf, and he is dumb, it is not deemed sufficient. 

It is not valid to emancipate a slave whose thumbs have both been 
amputated, because the power of grasping is due to them and with their 
loss an essential benefit is lost. 

It is not permitted to emancipate an insane slave, who cannot com- 
prehend, as the utility derived from limbs is based upon reason, thus, he 
has lost the main benefit. It is valid to emancipate a slave who has fits of 


—————— ies 
"The reason obviously is that the slave should not be one who is useless for the 
master anyway,and he tries to get rid of him through expiation. 
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insanity, but then recovers, because disturbance of the benefits d 
prevent the main benefit. Oes not 


It is not sufficient to emancipate a mudabbar slave (to be set 
death of master) nor a slaye mother, because they are entitled 
dom from one aspect and the attribute of slavery in them is d fici 
Likewise the mukatab who has made some payments, because fis iy; 
cipation is based upon payment of a counter-value. It is KERT ee 
Abū Hanifah (God bless him) that his emancipation is sufficient poe: 
the existence of slavery in all respects, therefore, rescission of th ae 
tract of kitabah is permitted. This is distinguished from the cate aor 
slave mothers and mudabbars, because these transactions do not pa gp 
rescission. If the mukātab is emancipated when he has not paid an hi C) 
the emancipation is valid, with al-Shāfi'ī (God bless him) Aizudiecīn mo 
maintains that the mukatab has become entitled to freedom from th a 
spective of kitabah, therefore, he resembles the mudabbar, We ar i th si 
the attribute of slavery is present in all respects, as we have aki $ 
This is based upon the words of the Prophet (God bless him naga 
him Peace), The mukatab is a slave as long as a single dirham is nies by 
him.”" Further, mukatabah does not negate the attribute of slavery, it 
merely the removal of interdiction like the authorisation for ūūdērtaki z 
trade, however, it is in lieu of a counter-value and is binding on the ‘ie 
ter, Had it been enough to prevent emancipation, it would be revoked 
as a requirement of emancipation, because it admits of revocation, Th 
earning and children are delivered to him, however, because ema apa. 
tion, as far as the slave is concerned, is on the basis of kitabah or shat (in 


the alternative) revocation i 
| nis necessary, but this necessi ; 
to children and earning. : i aie i 


to free. 


i he buys his (slave) father or son, intending expiation through the 
p coe ki is valid for expiation. Al-Shāfi'ī (God bless him) said that 
permitted. On the same disagreement is based the violation of 


an oath, and the issue will come b lina i 
Aymān (Vows/Oaths), me before you, God willing, in the Book of 


A kri RAD one-half of a jointly owned slave, when he enjoys 
se, and guarantees the value of the remaining, it is not per- 


mitted i T i 
ed according to Abū Hanifah (God bless him), while it is permitted 
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according to the two jurists.'* The reason is that he comes to own the 
share of his co-owner through the guarantee, and is like a person who 
emancipates a whole slave in lieu of expiation when he owns the slave. 
This is distinguished from the case where the emancipator is in financial 
straits, because it will become obligatory on the slave to work for the share 
of the co-owner and this converts it to emancipation for a counter-value. 
According to Abū Hanifah (God bless him) the share of the co-owner 
is eliminated from his ownership and then reverts back to him through 
damān (guarantee), and this transaction prevents expiation. 

If he emancipates one-half of his slave in lieu of expiation and there- 
after emancipates the remaining part for the same reason, it is valid. The 
reason is that he emancipated him through two statements and the loss 
(in the remaining part) is possible in his own share due to emancipation 
for the purpose of expiation, and such a transaction does not act as an 
obstacle. It is like a person who lays out a goat for sacrifice and the knife 
pierces the goat's eye. This is different from the previous case, because in 
that the loss occurred in the share of the co-owner. This is the position 
according to the principle upheld by Abū Hanīfah (God bless him). As 
for the two jurists, emancipation cannot be split into parts, therefore, the 
emancipation of one-half is the emancipation of the whole, thus, it is not 
emancipation through two statements. 

If he emancipates one-half of his slave and thereafter has intercourse 
with his wife for whom he pronounced zihar following which he emanci- 
pates the other half of the slave, it is not valid according to Aba Hanifah. 
The reason is that emancipation can be split into parts in his view, and the 
condition of emancipation, on the basis of the text, is that he emancipate 
prior to cohabitation; in this case, emancipation of one-half occurred 
after cohabitation. According to the two jurists, the emancipation of one- 
half is the emancipation of the whole, therefore, the entire emancipation 
occurred prior to cohabitation. 

If the muzāhir does not find a slave for emancipation, then the expi- 
ation for him is fasting consecutively for two months without an inter- 
vening month of Ramadan or “d al-fitr or the day of sacrifice or the 
days of tashrīg. As for consecutive months it is based upon the texts. 
The month of Ramadan (cannot be included in these two months) as it 


“Emancipation cannot be split into parts in their view, and emancipation uf a part 


is emancipation of the whole, 
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does not qualify as expiation for zihār insofar as it amounts to annullin 
what has been made obligatory. Fasting in the other days (mentioned) 
is prohibited, thus, they cannot become a substitute for completing the 
obligation. 

If he has intercourse with the wife, against whom he Pronounced 
zihar, during the two months, intentionally during the night and out of 
forgetfulness during the day, he is to start fasting all over again accord- 
ing to Abū Hanīfah and Muhammad (God bless them). Abū Yūsuf (God 
bless him) said that he is not to start over again, because the consecu- 
tive fasting is not prevented as the fast is not rendered fasid and that is 
the condition. He argues that if the precedence of expiation is a condi- 
tion for cohabitation then what we uphold is the precedence of part of 
it, and in what you hold is the delaying of cohabitation till the whole is 
completed. The two jurists argue that the condition for fasting is that it 
precede cohabitation, and such fasting should be free of cohabitation as 
a necessary requirement of the text. This condition is violated, therefore, 
he is to start all over again. If he does not fast for a day with or with- 
out an excuse, he is to fast all over again. This is due to the absence of 
consecutive fasting when he is able to do so. 


If a slave pronounces zikār, the only expiation for him is through 
fasting, because he does not own anything, therefore, he is not eligible 
for expiation through wealth. If the master were to emancipate a slave 
on his behalf, or feed the needy, it is not valid. The reason is that he does 
not have the legal capacity for ownership, therefore, passing ownership 
to him does not make him an owner. 


If the muzahir is not able to fast, then, he is to feed sixty needy per- 
sons, due to the words of the Exalted, “And if any has not (the means), he 
should fast for two months consecutively before they touch each other. 
But if any is unable to do so, he should feed sixty indigent ones, this, that 
ye may show your faith in Allah and His Messenger. Those are limits (set 
by) Allah. For those who reject (Him), there is a grievous Chastisement.”" 
He is to feed each needy person one-half sa‘ of wheat or one sa‘ of dates 
or barley or give him the value of these. This is based upon the words 
of the Prophet (God bless him and grant him peace) in the tradition of 
Aws ibn al-Samit and Sahl ibn Sakhr, “For each needy person is one-half 
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sa‘ of wheat.” The reason is that the factor to be considered is meeting 
the need of the day of each needy person, therefore, it is estimated on 
the analogy of sadagat al-fitr. His statement “Or the value of these” is the 
opinion of our school, and we have mentioned it in the Book of Zakat. 

If he gives one maund of wheat and two maunds of dates or bar- 
ley, it is valid. The purpose is achieved as the class is common.” If he 
orders another to feed on his behalf for his zihar, and this person does 
so, he is rewarded. The reason is that it is the taking of a loan in mean- 
ing. The poor man first takes possession on his behalf and thereafter for 
himself, therefore, making him the owner and then acquiring ownership 
is realised. 

If he gives them meals in the afternoon and in the evening, it is valid 
whether they have consumed less or more. Al-Shāfi'ī (God bless him) 
said that he is not to be rewarded except by making them owners in con- 
sideration of what is done in the case of zakat and sadagat al-fitr. The 
reason is that making one an owner is more effective in meeting needs, 
therefore, permissibility (of meals) cannot be made a substitute for own- 
ership. Our argument is that what is stated in the text is feeding, which is 
the real meaning of granting the ability to have meals. The permissibility 
of meals carries this meaning just like the making of a person an owner. 
In the obligation of zakat, however, the meaning is of giving, while in 
sadagat al-fitr it is payment, and these two meanings carry the sense of 
ownership in reality. 

If there is among the persons given a meal an infant who has not 
weaned, he is not rewarded. The reason is that he cannot consume a meal. 
It is necessary to serve curry (or fatty substance) with barley bread so that 
the person fed can eat to his satisfaction. Curry is not stipulated for wheat 
bread. 

If he feeds a single needy person for sixty days, he is rewarded. If he 
grants him the entire food (liability) in one day, he will not be rewarded 
except for one day, because the purpose is to drive away the want of the 
needy person, and his want is renewed every day. Thus, giving him food 
the next day is like giving food to another person. This is the view, with- 
out disagreement, in the permissibility of giving meals, As for making a 


me is Salamah ibn Sakhr and the tradition is 
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single needy person an owner in one day through (sixty) insta 
is said that he is not rewarded, while it is also said that he is 
because the need to own is renewed within one day. This is dist 
from the making of one single payment as the making of a dis 
obligatory due to the text, 


If he cohabits with the wife subject to zihar, while the meal is bein 
taken, he is not to renew the feeding. The reason is that Allah, the Ex 
has not laid down that the feeding be prior to cohabitation, except that 
he is prohibited from doing so before it. Perhaps, it is possible that he 
may acquire the ability to emancipate a slave or fast, and in such a Case 
they will occur after touching. A prohibition that exists due to an external 
reason does not negate legality in itself. 


If he gives food on account of two zihārs by giving sixty needY pērson 
one sa‘ of wheat each (instead of one-half), he is not to be rewarded 
except for just one of the two zihārs, according to Abū Hanifah and Abū 
Yusuf (God bless them). Muhammad (God bless him) said that he is to 
be rewarded for both. If he feeds like this on account of breaking his 
fast and zihār, he is to be deemed rewarded for both. Muhammad (God 
bless him) argues that what he has given is enough for the satisfaction 
of the two obligations, and those to whom he has given are the object 
of the grant, therefore, it is rightly given to them. It is as if the causes 
are different or a distinction has been made in payment. The two jurists 
argue that the intention (in this case) for one of the categories becomes 
redundant and it is taken into account in (the absolute sense for) both 
categories. Thus, when the intention becomes redundant, but the given 
food qualifies for one expiation, because one-half sa‘ is the minimum 
quantity, reduction is prevented and not excess, therefore, it is valid for 
one expiation, as if he had made a resolve for this expiation itself. This 
is distinguished from the case where he makes a distinction in payment, 
because the second payment will be treated as payment to another needy 
person, 
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If a person is under an obligation to make expiation for two zihars, 
and he emancipates two slaves, without specifying an intention for either 
one of them, it is valid for both. Likewise if he fasts for four months 
or feeds one hundred and twenty needy persons, it is valid. The rea- 
son is that there is unity of category, therefore, a specific intention is not 
needed. If he emancipates one slave for both or fasts for two months, he 
is required to determine for which of the two the expiation is intended. 
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If he does this for intentional homicide and for zihar, it is not valid for 
either. Zufar (God bless him) said that he is not to be deemed rewarded in 
both cases. Al-Shāfi'ī (God bless him) said that it is up to him to allocate 
to one in both cases, because all expiations due to the unity of purpose 
are a single genus, Zufar’s argument is that he emancipated one-half slave 
for each zihar and he does not have the choice to allocate them to one 
after he has done it for both, because the matter is out of his hands now, 
Our argument is that the intention of ascertainment in case of unity of 
genus is not beneficial and is deemed redundant. It is beneficial in case 
of different genera, and the difference in genera for purposes of the rules 
is expiation here with different causes, The example of the first is where 
he fasts for one day by way of qada’ (delayed substitute performance) for 
two days of Ramadan, he is to be rewarded for one day. The illustration 
of the second is that he is under an obligation to offer gadā” for Ramadan 
and nadhr (vow), so he must make a distinction through intention. Allah 
knows best. 


Chapter 71 
Li‘an (Imprecation) 


If a person accuses his wife of having committed zina, when both 
spouses are eligible to give testimony, while the woman is one whose 
accuser can be awarded hadd for qadhf, or he denies the paternity of her 
child, and she demands the consequences of gadhf to follow, then he 
is under a duty to follow the procedure of li'ān. The basis is that li‘an, 
in our view, are testimonies strengthened through oaths and linked to 
cursing, and these are a substitute for the hadd of gadhf in the case of 
the husband and a substitute for the hadd of zinā in the case of the wife. 
This is based upon the words of the Exalted, “And for those who launch 
a charge against their wives, and have (in support) no evidence but their 
own,” the exception being made from the genus (of witnesses), Allāh, the 
Exalted, has said, “Let one of them testify four times by Allah that he is 
of those who speak the truth,” which is explicit in the meaning of testi- 
mony and oath. Accordingly, we say that the essential ingredient (rukn) 
is testimony supported by oath. Thereafter, the rukn is associated in his 
case with a curse if he is untruthful, and this is a substitute for the hadd of 
gadhf and then it is linked with wrath in her case and this is a substitute 
for the hadd of zinā. 

When this is established, we say: It is necessary that both be eligible 
for rendering testimony, because the rukn is testimony. It is also essential 
that she be one whose false accuser is liable for the hadd, because it acts 
as a substitute for the hadd of gadhf in his case, therefore, she must be 
a muhsan. This becomes obligatory by the denial of paternity. The rea- 
son is that as soon as he denies paternity he has apparently committed 
gadhf. The possibility that the child could be of some other man through 


‘Qur'an 24:6 
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intercourse based upon doubt is not to be taken into account, just like the 
case of a stranger denying the paternity of a person from his well known 
father. The reason is that the governing basis in case of paternity is lawful 
access for sexual relations, and unlawful access is related to it, therefore, 
his denying valid access amounts to gadhf until it becomes evident that 
unlawful access is now linked to it. Her demand of proceedings is stipu- 
lated as it is her right, therefore, it is necessary that the demand is initiated 
by her as in the case of all other rights, 

If he refuses to take the oath of li'ān, the judge is to imprison him 
until he takes the oath of lian or declares himself to be a liar. The reason 
is that it is a right being claimed from him and he is in a position to meet 
this claim, thus, he is imprisoned until he delivers what is being claimed 
from him or declares himself to be untruthful so that the cause of action 
is removed, 

If he agrees to the process of li'ān, the procedure of li'ān becomes 
obligatory upon him, due to the text that we have recited, however, we 
begin with the husband for he is the complainant, 

If she refuses to take the oath, the gādī is to imprison her till she 
takes the oaths or deems him truthful. The reason is that it is his right 
against her, and she is able to meet the claim, therefore, she is imprisoned 
on account of it. 

Where the husband is a slave, or an unbeliever* or has been convicted 
for gadhf, and he commits gadhf against his wife, he is to be subjected to 
the hadd. The reason is that li'ān is not possible due to a disqualification 
found in him, therefore, it is converted to the original obligation, which is 
established by the words of the Exalted, “And those who launch a charge 
against chaste women, and produce not four witnesses (to support their 
allegations ),—flog them with eighty stripes; and reject their evidence ever 
after: for such men are wicked transgressors; Except those who repent 
thereafter and mend (their conduct); for Allah is Oft-Forgiving, Most 
Merciful.” Li'ān is a substitutory duty for this (primary) obligation. 

If the wife is one who is qualified to testify, but is an unbelieving 
slave or has been awarded hadd for qadhf, or is one whose false accuser 
is not punished, like being a minor, or insane, or one convicted for zinā, 


ss i GS a S 
"This is the case where both spouses are unbelievers and the wife accepts Islam after 
which he accuses her, but prior to the extending of the invitation to him for accepting 


Islam. Al-‘Ayni, vol, 5, 566. The text has been taken from Fath al-Qadir. 
*Our'ān 24: 4,5 
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's neither hadd for him nor li'ān, due to the negation of the 
DIE gave rendering testimony, the lack of ihsan (chastity), and 
legal a m her side. The prevention of li'ān is due to a fault in her, there- 
> “id is waived; it is as if she confirmed his statement. The legal 
h Ko this are the words of the Prophet (God bless him and grant 
mā att) “There are four persons between whom and their spouses 
Mee no ian: a Jew or a Christian woman married to a Muslim; a slave 
S rt married to a freeman; and a freewoman married to a slave.”* If the 
4 ouses have been convicted ( and punished) for qadhf, then, the husband 
val be subjected to hadd, because the prevention of the li'āri procedure 
is due to a fault in him as he is not eligible for it. 


The description of li'ān is that the gādī begins with the husband. 
He testifies four times, saying each time, “I testify by Allah that I am 
truthful in my accusing her of zinā.” The fifth time, he says, The curse 
of Allāh be on him, if he is untruthful with respect to his accusation of 
zinā” In all these statements he points towards her. The wife then testi- 
fies four times, saying each time, “I testify by Allah that he is untruthful 
in the accusation he has made against me with respect to zinā. In the 
fifth testimony, she says, “The wrath of Allāh be on her if he is truthful 
with respect to the accusation against me about zinā.” The legal basis in 
ali this is the text that we have already recited. It is narrated by al-Hasan 
from Abu Hanifah (God bless him) that he is to use the form of direct 
address by saying, “In what I have accused you of zinā” insofar as that 
is explicit in removing uncertainty, The reasoning underlying what has 
been stated in the Book (by al-Oudūrī) is that when the form used for 
one absent is corroborated by pointing to her the probability of uncer- 
tainty is removed, 


He said: When they have both made the statements of li'ātt, a separa- 
tion does not occur between them until the gādī separates them with his 
pronouncement. Zufar (God bless him) said that separation does occur 
by their li'ān statements, because perpetual prohibition is established by 
the operation of the tradition.’ We argue that the proof of prohibition 


———— L oa 

‘Ibn Majah and al-Dār'gutnī have recorded it in their Sunan. Al-Zayla‘, vol. 3, 248. 
__ *Al-Zay‘ali says that it appears he is pointing to the tradition, “The spouses partic- 
ipating in li'ān can never come together.” He says that it is recorded by Abū Dāwūd in 
his Sunan. Al-Zayla‘i, vol. 3, 249, 250. Al-‘Ayni says that it has been recorded by ‘Abd 
al-Razzaq as a mawqūf tradition, Al-‘Ayni, vol. 5, 571. 
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eliminates the retention of the relationship in fairness, theref 
band is to adopt fairness, If he refuses to do so, the qadi kac Me hus. 
deputy in order to avoid injustice. This is indicated by the ree his 
who said, “I have accused her unjustly, and she is divorced th aren 
her back”* This he said after the li'ān proceedings. S Mal 
The separation will amount to a single irrevocable 
according to Abū Hanīfah and Muhammad (God bless th 
the act of the gādī is attributed to him, He can fropas 


repudiation, 
€ again if he 


declares himself to be untruthful, according to the two jurists. Aba Yü 
A usuf 


(God bless him) maintains that it amounts to pe : "ly; 
due to the words of the Prophet (God bless him Ši datu An 
The spouses participating in li‘an can never come BERNA tee? i 
explicit in the meaning of perpetual prohibition. The two irist va N 
tain that admitting falsehood amounts to retraction and testin Rr 
no force after retraction. Further, they cannot come together ili x 
ae tei in the state of /i'an, but such li'ān no longer biia 
ae ree value after admission of falsehood, therefore, they can come 
If the lan was based upon the denial of paternity, the gadi annul 
his paternity and associates him with his mother’s name. The form f 
li an (in this case) is that the gādī orders the man to say, and he sa if 
I testify by Allah that I am truthful in what I have accused you of with 
respect to the denial (of the paternity) of the child” The similar form i 
adopted from the woman’s side. nee 
Ifhe accuses her of zinā and also denies the paternity of the child, he 
mentions both things in his /i‘an statement. Thereafter the qadi revokes 
the paternity of the child and associates it with its mother. This is based 
upon the report “that the Prophet (God bless him and grant him peace) 
revoked the paternity of the child of Hilal ibn Umayyah’s wife with respect 
to Hilāl and associated it with her.”* Further, the purpose of this li'ān is 
the denial uf paternity for the child and this purpose is achieved com- 
pletely, and it is included in the pronouncement of separation through 
the judgement. It is reported from Abū Yūsuf (God bless him) that he 
said: The qadi pronounces the separation and says, “I have made him 


"It has bee - ari sli iwi 
R Bikes een recorded by al-Bukhari, Muslim, Abū Mawad and others. Al-Žaylatī, vol. 
"See note above. 
Nts x Sa 
It is recorded by Abū Dāwūd and others, Al-Žayla'i, vol. 3, 251. 
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a dependant of his mother and removed him from the paternity of the 
father." As denial of paternity is independent of separation, it is necessary 
to mention it. 

If the husband repeats the accusation and then admits that he was 
lying, the gādī is to subject him to hadd,” due to his admission leading to 
the obligation of awarding hadd to him. And he permits him to remarry 
her. This is the view according to the two jurists, because after the award- 
ing of hadd, he is no longer eligible to participate in li'ān, therefore, the 
rule on which it is based, which is perpetual prohibition, is also removed, 
Likewise if he commits qadhf against another woman and is awarded 
hadd for it, due to what we have explained. And likewise if she commits 
zina and is awarded hadd,” due to the negation from her side of the eli- 
gibility for litān. 

If he commits gadhf against his wife, who is a minor or is insane, 
there is no li‘an between them. The reason is that hadd is not awarded to 
the accuser of such a woman, even if she is a stranger, thus, the husband 
is not to proceed with /i‘an as he stands in the same position. Likewise if 
the husband is a minor or is insane, due to the lack of liability in such a 
case. 
Oadhf by a dumb person is not relevant for li‘an, because it per- 
tains to an express accusation like the hadd of qadhf. In this al-Shāfi'ī 
(God bless him) disagrees, however, the basis is that this case is not free 
of doubt and the hudūd are to be waived on account of doubt. 

If the husband says to her, "Your pregnancy is not due to me,” then 
there is no li'ān between them. This is the view of Abū Hanifah and 
Zufar (God bless them), because he is not sure of the existence of preg- 
nancy," therefore, he does not become an accuser (gādhif). Abū Yūsuf 
and Muhammad (God bless them) said that li‘an becomes obligatory by 
the denial of pregnancy when he denies it in a period that is less than 
six months, which is the point made (by Muhammad) in al-Asl, because 


eS a 

"This is the case where she has not been irrevocably divorced after the accusation. 
If, however, this takes place after the irrevocable divorce, there is neither hadd nor li'ān, 
because the purpose of li'ān is separation. This is the view of al-Sarakhsi as quoted by 
al-‘Ayni, vol. 5, 576. 

The question arises as to how she can remarry W 
which should be rajm in her case. The response given is 
been accused prior to consummation of marriage in which 


stripes and not rajim. See al-‘Ayni, vol. 5, 576. 
"Perhaps, he is not sure of being able to cause a pregnancy. 


hen she has been awarded hadd, 
that this is a case where she has 
case the hadd will be io 
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we come to know for sure about pregnancy in sucha Period,” ther 
gadhf isaffirmed. We would say to this that if it does not amount to 
immediately, then, it becomes subject to a condition. It is as ifheis 
to her, “If you are pregnant, then it is not because of me.” Qadh f 
suspended upon a condition does not take place. 


efore, 


Sayin 
that is 


If he says to his wife, “You have committed zina and this pregnan 
is due to zinā?” they are to undergo the procedure of li'ān. This is due 
to the existence of qadhf as he has expressly mentioned zinā. The adi in 
this case will not revoke paternity, Al-Shāfi'ī (God bless him) said that he 
is to revoke paternity, because the Prophet (God bless him and grant him 
peace) revoked the paternity of the child of Hilal as he had accused her 
when she was pregnant, We maintain that the legal effects do not take 
place except after the birth of the child due to the possibility of absence of 
pregnancy. The tradition is construed to mean that he had come to know 
about the existence of conception on the basis of revelation. 


If a man denies the child of his wife after birth or at a time when 
felicitations are accepted and things subsequent to birth are procured, 
his denial is valid and li'ān proceedings are in order. If he denies it after 
this, he is to undergo li'ān, but paternity is established. This is the view 
according to Abū Hanifah (God bless him). Abū Yūsuf and Muhammad 
(God bless them) said that his denial is valid if it takes place within the 
postnatal period, The reason is that denial is valid within a short period, 
but is not valid after a long period, and we have separated the two periods 
with the period of nifās (postnatal period), because it is the consequence 
of birth. The Imam (God bless him) says that there is no point in such 
fixing of durations, because time is needed for pondering over the mat- 
ter and the situation of people differs with circumstances. Accordingly, 
he says, we have taken into account things that indicate lack of denial 
and these are like his acceptance of felicitations, or his silence when con- 
gratulated, or his buying of things needed after birth, or the passage of 
this period with his non-denial of paternity. If he was absent and did not 
know about the birth, but arrives thereafter, the period will be taken into 
account on the basis of both rulings that we have mentioned. 


————— 
"This is also the minimum period for 
"lt has preceded, p pregnancy. 


Ņ | 
‘The view of the Limam and the two jurists, 


gadhj 
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i d 
He said: If she gives birth to twins through the same ii, agrajā pas 
h ai the first and accepts the second, their premat pe of mf 
3 ived as twins from the sam N 
j they have been conceive ; : ; ) 
ietek is ko be subjected to hadd, because he has admitted his false 
us 
the second claim. 
hoai athe first and denies the second, their “pee kt 
i ioned, and they u 
i the basis of what we have mentioned, and | 
sane ea The reason is that he has become a qadhif Jeph aae 
li a a the second and has not retracted his claim. The is abet ‘ te 
ēdi f chastity is prior to the commission of qadhf. It is as if he rk < 
drafts is chaste and then said that she is a zāniyah. In such a situa 
tha as 
li‘an is the consequence, 50 also here. 


Chapter 72 


Impotence and Other Causes of Divorce 


If the husband is impotent the gādī is to grant him a year. If he is able to 
cohabit with her, then it is good, otherwise he is to announce a separa- 
tion between them if the woman makes a request for that. This is how it 
has been reported from “Umar, ‘Ali and Ibn Mas'ūd (God be pleased with 
them).' The reason is that her right to intercourse is established, but it is 
probable that the inability may be due to some temporary ailment and it 
is probable that it is due to a congenital defect. It is, therefore, necessary 
to have a duration to gain knowledge about this. We have fixed this dura- 
tion to be a year as it consists of all the four seasons. When the period 
is over and he has not been able to cohabit with her, it becomes obvious 
that it is due to some congenital (or permanent) defect. This leads to the 
demise of retention in marriage according to what is good, and dealing 
with her in fairness becomes obligatory. If he refuses, the gādī acts as his 
representative and pronounces the separation between them. It is neces- 
sary that the woman demand separation, because separation is her right 
(in such a case). 

This separation amounts to a single irrevocable repudiation. The 
reason is that the act of the gādī is attributed to the husband; it is as if he 
has divorced her himself. Al-Shāfi'ī (God bless him) said that it is revoca- 
tion, however, nikah does not accept revocation in our view. It amounts 
to an irrevocable divorce, because the purpose, which is the elimination 
of injustice to her, cannot be achieved without it, If it is not irrevocable, 
the woman will be suspended due to the possibility of retraction. 


"These reports are to be found in the works of ‘Abd al-Razzāg, Muhammad ibn al- 
Hasan al-Shaybani and Ibn Abi shaybah. Al-Zayla'ī, vol. 3, 254. 
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She is entitled to full dower if he went into seclusion with her 
because seclusion with an impotent husband is valid. The waiting periog 
is obligatory, because of what we elaborated earlier. This is the case Where 
the husband acknowledges that he has not been able to have intercourse 
with her. 

If the husband and wife differ about his being able to have inter. 
course with her, then if she is a non-virgin the acceptable statement will 
be that of the husband along with his oath. The reason is that he is deny- 
ing the entitlement to the right of separation, and the basis is the fitness 
or the functioning of the organ. 

Thereafter, if he takes the oath, her right is extinguished, but if he 
refuses the matter is to be delayed for a year. If she is a virgin, the women 
are to examine her and if they testify that she is a virgin the delay of a 
year is to be granted, due to the manifestation of his falsehood. If they 
say that she is deflowered, the husband is to be administered the oath. If 
he takes the oath, she has no right, but if he refuses the matter is delayed 
for a year, If he has a cut up organ, the separation is to be pronounced 
at once if she so demands. The reason is that there is no use in delaying 
the matter. The case of a castrated man is also be to be delayed like that 
of the impotent person, because there is some hope of his being able to 
cohabit. 

If the impotent man is granted a year and then he says that I have had 
intercourse with her, but she denies it, she is to be examined by women. 
If they say that she is a virgin, she is to be given an option. The reason is 
that their testimony has affirmed the underlying factor and that is virgin- 
ity. If they say that she is a non-virgin, the husband is to be administered 
the oath. If he refuses to take the oath, she is granted the option, due 
to the confirmation of her position because of his refusal. If he takes the 
oath, she is not granted an option. 

If she was originally a non-virgin, the acceptable statement is the 
husband’s along with his oath. We have mentioned this already, 

If she chooses her husband, she will no longer have an option. The 
reason is that she has agreed to the extinction of her right. In the case of 
delay, the lunar year is to be taken into account, and that is the sound 
narration. The calculation is to be made without excluding the days of 
menstruation and the month of Ramadan because of their occurrence 
within the year, The days of his illness and her illness are not to be 
counted, because such illness may not occur within a year. 
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i , the husband does not have an option (of 
= kj vie kira bless him) said that she is to be rejected 
peratia f five defects: leprosy; baras (skin disease); insanity, ratą; 
ti n is reason is that they prevent contact for physical access and 
and kai ire is emphasised in the shar‘ (law) due to the words of kj 
Pī kb d bless him and grant him peace) "Run from the person wit 
Bee 3 u run from the lion”* We argue that the extinction of sat- 
ARKA i aly upon death does not lead to revocation, therefore, it 
ae S that by mere disturbance due to defects it should not be «ši 
Soe that satisfaction is derived from the fruits of marriage, an 

“Abita t ailable and they are. 
me Gs Širase ies insanity, ae or leprosy; then the ha 
ki have an option (of revocation) according to Abu Te : 
does Fasuf (God bless them). Muhammad (God bless him) said t ats 
ae ie the option, so as to repel injury to her, as in aed gee ss a 
pe or impotence, as distinguished from his case for he isa cera 
sie with the injury through eee we DEE “6 
is i tion insofar as it a 
Ss of C eet ie Santed in the case of a partially missing organ 
ar ; tence as they prevent the attainment of the objective for which 
ri tās has been made lawful. These defects, on the other hand, do not 
oA aah objective, therefore, the two are distinguished. Allah knows 


best what is correct. 


*Birth defect in which the vulva is blocked, because the sides of the vulya are joined 


together. 
*Birth defect in which the vulva is blocked due to bone structure or other reason. 


‘Recorded by al-Bukhārī. See al-Zayla'ī, vol. 3, 255. 


Chapter 73 


‘Iddah (Waiting Period) 


If a man divorces his wife through an irrevocable or a revocable repu- 
diation, or a separation occurs between them without divorce,’ when 
she is a freewoman who has menstrual periods, then her ‘iddah (wait- 
ing period) extends to three periods, due to the words of the Exalted, 
“Divorced women shall wait concerning themselves for three monthly 
periods.”* Separation when it takes place without divorce bears the mean- 
ing of divorce, because ‘iddah has been made obligatory to identify the 
vacation of the womb in a separation that is imposed upon nikah, and 
this occurs within the separation. The term “period” is applied to mean 
menses in our view, Al-Shāfi'ī (God bless him) said that it applies to the 
period of purity. The word qura’ in its actual application is used for both 
meanings and has been used for the opposite meanings. This is what has 
been stated by Ibn al-Sikkit. It does not, however, apply to both meanings 
at the same time as a mushtarak word. Construing it to mean menses is 
better. First, by acting upon the plural meaning, because applying it to 
mean period of purity where divorce takes place in a period of purity 
prevents it from being a plural. Second, in its meaning as an identifier 
of the vacation of the womb, which is the purpose of ‘iddah. Third, by 
interpreting it in the light of the words of the Prophet (God bless him 
and grant him peace), “The waiting period of the slave woman are two 
menses,” and these words act as an elaboration (bayan) for the word. 

If she is one who does not menstruate due to young or old age, then, 
her waiting period is three months, due to the words of the Exalted, 


"This separation may occur through khiyār al-bulūgh, emancipation, one spouse 
coming to own the other, and apostasy. Al-‘Ayni, vol. 5, 593. 
*Qur’an 2: 228 
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“Such of your women as have passed the age of monthly courses, for the 

the prescribed period, if ye have any doubts, is three months” Lives 
those who have reached the age of puberty, but have not begun to Dén 
struate, due to the words at the end of the verse.’ i 

If she is pregnant, then, her ‘iddah is up to the time she delivers the 
child, due to the words of the Exalted, “For those who are pregnant, their 
period is until they deliver their burdens.”5 

If the wife is a slave woman her ‘iddah is two menses, due to the 
words of the Prophet (God bless him and grant him peace), “The divorce 
of the slave woman is two repudiations and her waiting period is UP to 
two menses”* The reason is that slavery converts matters into half, but 
the menstrual period cannot be halved, therefore, they are fixed at two 
menses. This is what ‘Umar (God be pleased with him) is reported ta 
have said, “If I could I would have deemed it a menses and a half”? If the 
slave woman is one who does not menstruate, then her waiting period is 
a month and a half. The reason is that it can be divided and it is possible 
to make it half while acting upon the attribute of slavery. 

The waiting period of a freewoman in the case of death (of her hus- 
band) is four months and ten days, due to the words of the Exalted, “If 
any of you die and leave widows behind, they shall wait concerning them- 
selves four months and ten days.”* The waiting period of a slave woman 
ae case) is two months and five days, because slavery converts it to 

If she is pregnant, then, her waiting period is until she delivers, due 
to the unqualified meaning of the verse, “For those who are pregnant, 
their period is until they deliver their burdens”? ‘Abd Allah ibn Mas'ūd 
(God be pleased with him) said, “If anyone wants I can engage with him 
in mutual curses to show that this verse was revealed after the verse that is 
in Surat al-Baqarah.” ‘Umar (God be pleased with him) said that “if she 


*Qur’an 65: 4 
‘That is, “And for tho: it Dae 
Geen Or those who have no courses (it is the same).” Qur'an 65: 4 
bre: rar 
= a aa he am Ibn ‘Umar (God be pleased with them), The differ- 
vol. 3, 226, 255. rded by Abū Dāwūd, al-Tirmidhi, Ibn Mājah and others. Al-Zayla't 
“It is reported by 
"Qur'an 3 +234 
“Qur'an 65: 4 
It is recorded by al-Bukhārī. Al-Zayla'ī, 


"Abd al-Razzāg. Al-'Aynī, vol. 3, 256. 
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delivers while her husband is yet on the bier, her waiting period is over 


Vu 


and it is lawful for her to marry: 


If the divorced woman comes to inherit during the terminal illness 
of her husband, her waiting period is the longer of the two periods. 
This is the view according to Abū Hanīfah and Muhammad (God bless 
them), while Abū Yūsuf (God bless him) said that it is three menses, The 
meaning here is that when the divorce is irrevocable or has been pro- 
nounced thrice. If, however, it is revocable, then she is to observe the 
waiting period of death by agreement. According to Aba Yusuf (God bless 
him), the marriage stood dissolved prior to death through divorce, and 
she was obliged to wait for three menses. The waiting period following 
death becomes obligatory when the marriage is terminated during death, 
except that it subsists for the right of inheritance and not for altering the 
right to alter the waiting period. This is distinguished from the revoca- 
ble divorce, because there the marriage subsists in all respects. The two 
jurists argue that as it subsists for purposes of inheritance it is deemed to 
subsist, by way or precaution, for the purpose of waiting period as well 
thereby reconciling the two. If the husband is executed as a result of his 
apostasy where the wife inherits from him, then, the issue is governed 
by the same disagreement, It is also said that her waiting period is gov- 
erned by the periods of menstruation, on the basis of consensus (ijnrā'), 
because marriage in such a case is not considered to subsist till the time 
of death for purposes of inheritance as a Muslim woman cannot inherit 
from an unbeliever. 


If a slave woman is emancipated within her waiting period following 
a revocable divorce, her waiting period is converted to the waiting period 
of free women, because of the continuance of marriage in all respects. If 
she is emancipated following an irrevocable divorce or is one whose hus- 
band has died, her waiting period is not converted to that for freewomen 
due to the termination of marriage after an irrevocable divorce or death. 


If she is a woman who has had menopause and is undergoing the 
waiting period on the basis of months, and then sees bleeding, her wait- 
ing period that has passed is erased and she is to renew her waiting 
period on the basis of menses. This means that if she witnesses bleed- 
ing as was usual for her, The reason is that her reverting to her normal 


"It is recorded by Malik (God bless him) in al-Muwarfa', Al-Zayla’y, vol. 3, 256. 
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coursesannuls the menopause, which is the correct view, thus 
ent that it is not a substitutory duty. The reason is that the C 
substituting a duty is the confirmation of menopause and th 
through the inability (to bleed) until death, as is the case of fig 
som) for the enfeebled old person. If, however, she has ae yah (ran. 
periods (in her waiting period) and then her menopause, she isto 
late her waiting period on the basis of months, as a preca 3 a 
to ed combining what is substitutory with the original, ee 
In the case of a woman who is married through an i 
and a woman who has had intercourse on the krāsā of O u 
waiting period, both in the case of separation and death, is th: aa 
menses. The reason is that this is for identifying the vatation af 
womb and not for complying with the requirements of marriage ae 
menses are the identifier for this purpose. i 
If the master of a slave woman, who has borne him a child, die 
he emancipates her, then, her ‘iddah is up to three menses Alsshaas 
(God bless him) said that it is a single menstruation. The terms i 
that it becomes obligatory due to the termination of lawful prieki s 
therefore, it resembles vacation of the womb. We argue that it Bisa: 
obligatory due to the termination of the relationship permitting lawful 
access for sex, therefore, it resembles the ‘iddah of nikah. Terain our 
leader in this is ‘Umar (God be pleased with him), for he said: “The “iddah 
of the ‘umm al-walad is three menses”™ If she is one who dies not men- 
sere then, her waiting period is three months, as in the case of nikāh. 
mm hiss tp šīs ofa woman dies and she is pregnant, then, her 
ace z a 5 time she delivers. This is the view according to Abū 
n PEE ti ammad (God bless them), Abū Yūsuf (God bless him) 
ikonām ae period is for four months and ten days, which is also 
ai Bana a a (God bless him), The reason is that the preg- 
mke At a “sn ea as to paternity with respect to him. It is as if it 
Pin riigas The me jurists argue on the basis of the unqual- 
until they deliver their burd di “eae ue Bree ens osis perida 
Paeses ane ens.’ The reason is that it is determined by 
cate te egal spective of the period being more or less, and is 
on of the vacation of the womb, because the waiting 
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period following death has been validated despite the existence of menses. 
The purpose is to meet the requirements of the contract of nikāh. This 
meaning is realised in the case of the minor even if the pregnancy was 
not due to him. This is is distinguished from a pregnancy conceived after 
the death of the husband, for once the waiting period becomes obligatory 
on the basis of months, it cannot be altered due to later conception. In 
the case that we are considering, when the waiting period became oblig- 
atory it became so with the duration of the waiting period, therefore, 
the two are distinguished. This point does not affect the wife of a grown 
up (major) man when the pregnancy occurs after his death, because the 
paternity will be attributed to him; it is as if it existed legally at the time 
of death. 

The paternity of the child will not be established in either case." The 
reason is that the minor does not have sperm, therefore, conception on 
his account cannot be thought of, so the nikah acts as the substitute for 
sperm conceptually. 

If a man divorces his wife during her menstrual period, she is not 
to reckon the period in which the divorce occurred, because the waiting 
period is determined to be three complete menses, thus, their number is 
not to be reduced. 


If a woman undergoing ‘iddah is made to cohabit due to shubhah 
(doubt), then, she is to undergo another ‘iddah. The two waiting periods 
will run concurrently and the bleeding that the woman witnesses during 
menses will be counted towards both. When the first waiting period ter- 
minates, and the other has not ended, it is obligatory for the woman to 
complete the second waiting period. This is our view. Al-Shāfi ī (God 
bless him) said that the two waiting periods will not run concurrently. 
The purpose is worship, he said, and it is worship that prevents marriage 
and going out of the house, therefore, the periods will not run concur- 
rently just like two fasts cannot be undertaken in one day. Our argument 
is that the purpose is to verify the vacation of the womb, and this purpose 
is achieved with one waiting period, therefore, they will run concurrently. 
The meaning of worship here is secondary, Do you not see that the wait- 
ing period passes without her knowledge even if she gives up not going 
out? 


That is, conception before death or after it. 
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Ifa woman undergoing ‘iddah following death is led to cohabi tā 
as a result of doubt, she is to undergo the waiting period on the bas 
months and she is also to take account of the menses occurring dy 
this period. This is to ensure concurrence as far as it is possible. 

The commencement of ‘iddah in the case of divorce is after th 
divorce, while in the case of death it is after death. If she does not co e 
to know of the divorce or the death till such time that the duration of 
the waiting period is over, then, her ‘iddah is over. The reason is that A 
cause of the waiting period is either divorce or death, therefore, its ski 
mencement is reckoned from the time the cause comes into iie 
Our jurists (from Bukhārah) have issued a ruling (fatwā) in the case of 
divorce that the commencement of the waiting period is from the time of 
acknowledgement (of divorce) so that the accusation of having conspired 
is avoided. 


tion 
is of 
Ting 


The (commencement of the) waiting period arising froma fasid con- 
tract is after separation, or after the determination of the man that 
he will not have intercourse with her. Zufar (God bless him) said that 
it begins after the last intercourse, because it is intercourse that is the 
obligating cause. We argue that each intercourse found within the fāsid 
contract is like a single intercourse due to the association of all with the 
rule for a single contract. It is for this reason that it is sufficient to have 
a single dower for all. Accordingly, the commencement of the waiting 
period is not established prior to mutual relinquishment or determina- 
tion to abstain when there is the likelihood of another taking place (after 
the last). Further, the ability to undertake it by way of shubhah acts as a 
substitute for actual intercourse due to its concealed nature, and there is 
a ee to know the rule for the sake of the right of another man. 

ta woman undergoing the waiting period says t ʻi 
ene but her husband denies his, thes ese table eas 
em be that of the wife along with her oath. The reason is that she is con- 
si ered trustworthy in this, and when she has been accused of falsehood 
she takes the oath, just like the custodian of a deposit. 
1a ir ee bijā through an irrevocable divorce, and there- 
prior to cohabitation ia „14t waiting period, but divorces her (again) 
EN » he is liable for a complete dower, and she has to 
Abū Heath aie enewed) ‘iddah. This is the view according to 
him) said that he Gliding ee cron ne es TE 
€ for one-half dower and she is to complete 
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the previous waiting period. The reason is that it is a divorce prior to 
touching, therefore, it does not give rise to full dower nor the renewal 
of the waiting period. The completion of the first ‘iddah is due to the 
first divorce, when the second marriage has not affected the first waiting 
period. Thus, when the legal effects of the second marriage are removed 
through the second divorce, the legal effects of the first come into view, as 
if he had bought his slave woman who had borne him children and then 
emancipated her. The two jurists maintain that she is within his grasp in 
reality due to the first intercourse and its effect remains, which is the wait- 
ing period. Thus, when he renews the marriage, while she is still under his 
control, the first control stands in the place of the second control to which 
he derived the right through this marriage, It is like a usurper buying the 
usurped item that is in his possession, where he (now) comes to have pos- 
session by the contract alone. This makes it evident that it is divorce after 
cohabitation. Zufar (God bless him) said there is no waiting period at all 
for her, because the first waiting period was extinguished by the second 
marriage and cannot return, while the second was never imposed, The 
response to his view is what we have said. 


Ifa Dhimmi divorces a Dhimmiyyah, there is no waiting period for 
her. Likewise, if a woman from the enemy land crosses over to our side 
as a Muslim. If she marries it is valid, unless she is pregnant. This is the 
view according to Abu Hanifah (God bless him). The two jurists said 
she as well as the Dhimmiyah have to undergo the waiting period. As for 
the Dhimmiyyah, the disagreement here is similar to the disagreement 
about their marrying within the prohibited category, and we have elab- 
orated this in the Book of Nikāk. The view of Abū Hanifah (God bless 
him) applies where there is no waiting period for them according to their 
belief. As for the woman migrating, the reasoning of the two jurists is that 
if the separation had occurred between them due to another reason, there 
would be a waiting period, likewise in the case of such separation. This is 
distinguished from the case where a man migrates and leaves her behind 
(there will be no waiting period) due to the lack of information about the 
shari‘ah, Abū Hanīfah (God bless him) argues on the basis of the verse, 
“O ye who believe! When there come to you believing women refugees, 
examine (and test) them: Allah knows best as to their Faith: if ye ascertain 
that they are Believers, then send them not back to the Unbelievers. They 
are not lawful (wives) for the Unbelievers, nor are the (Unbelievers) law- 
ful (husbands) for them. But pay the Unbelievers what they have spent 
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(on their dower), and there will be no blame on you if ye 
payment of their dower to them.” The reason is that bejs 

period becomes obligatory, the right of humans is attached £ the Waitin 
enemy is associated with these rights so that he can be th E 1t, and the 
ter of ownership. The exception is where the woman is pre € subject mat. 
inside her womb is a child whose paternity is established Pe because 
ration from Abū Hanifah (God bless him) that it is permit ere is a nar- 
= a ( Sesion woman, but he is not to have intial ate en 
is the case with a ‘na ` en as 
ARa woman pregnant after zinā. The first view, ās 


Y them on 


however, is 


73.1 MOURNING 


y Pts ajos separated woman,'* as well as one whose husband 
vīta cil en she is a major and a Muslim, is prescribed ra 
Heh a Aste oar husband has died, it is due to the words iE 
a EEN who arla S aan cee Oa = E RVE URALA 
' S e Day of Judgemen 
n am a sree of three days, except for her husband Sok data 
Rh Eih He for one irrevocably separated, it is the opinion of 
mūndas ps ee Th (God bless him) said that there is no obligation of 
setae A € reason is that it has been prescribed for expressing 
aan fue iti : i ee ofher husband who stood by his compact with her 
sie he usband (separated from her) has cast her into despair 
Rai Kā ae so ies Is no cause for sorrow upon his loss. We rely 
Sasa ae se € Prophet (God bless him and grant him peace) 
i hate ye He kai Ay € woman undergoing ‘iddah from using henna as 
E he > Henna is perfume.”" Further, the reason is that it is 
y to express sorrow for the loss of the blessing of marriage, which 


Qur'an 60:10 
dr iki divorce or khul’ and so on 
is traditi h 
on has been reported through many sound channels and the various 


traditions have bee 
n 
y recorded by most of the authentic compilations, Al-Zayla‘i, vol. 3. 


"This tradition has 
Ū Dawns: Preceded in th i . 
Abū Dawid in his Sunan. Al-Zayla‘i, hen SRE RENAE EE FANT 


e a ariii 


Book VIII: Divorce Al-Hidayah 69 


was the cause of her protection and support for her subsistence. Separa- 
tion is more severe for her in this case than death insofar as she can bathe 
her dead husband prior to separation but not later. 

Hidad (mourning), also called ihdad, and both are part of usage, is 
that the woman give up perfume, adornment, kohl, and the use of oil 
whether it is perfumed or non-perfumed, except due to a valid excuse. 
The narration in al-Jārni' al-Saghīr is: except when in pain. The underly- 
ing reason is understood in two ways. The first is what we have mentioned 
with respect to the expression of sorrow. The second is that these things 
become a cause for arousing desire when she is prohibited from marry- 
ing, therefore, she is to avoid them so that they do not become the means 
for committing the prohibited. It has been reported through authentic 
narrations from the Prophet (God bless him and grant him peace) that 
he prohibited the woman undergoing ‘iddah from using kohl, while oil 
is not free of some kind of perfume and is used for the adornment of hair. 
It is for this reason that one in a ritual state of ihrām has been prohibited 
from using it. He (al-Oudūrī) said, “Except due to an excuse,” because 
there is necessity in it, but the meaning is for medicinal use not adorn- 
ment. If the woman is used to applying oil and she fears pain (if avoided), 
and if this is more likely, it is lawful for her to use it for the usual occur- 
rence is like the actual, Likewise silk if she needs to wear it due to an 
excuse; there is no harm in it. 

She is not to use henna, due to what we have related nor is she to use 
a dress dyed with the yellow dye or with saffron, because a pleasant smell 
arises from such a dress. 

He said: There is no hidad for the unbelieving woman, because the 
claims of the sharī'ah are not addressed to her. There is no hidad for the 
minor either, because the communication of liability is lifted in her case. 

The slave woman is to undertake ihdad, because the communication 
of liability (khitāb) is addressed to her for meeting the duties owed as 
rights of Allah insofar as these do not annul the right of the master, This 
does not apply to going out of the house as it amounts to annulling the 
right of the master, when the right of the individual has precedence due 
to his need. 

He said: There is no ihdad during the waiting period of the slave 


mother nor one following a fasid (irregular) marriage. The reason is that 
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they have not lost the blessing of nikah so that sorrow b 
permissibility is the original rule. ay 
It is not proper to make a proposal of marriage 
ing the waiting period, but there is no harm in sine far 
in her. This is based upon the words of the Exalted The i 
on you if ye make an indirect offer of betrothal or hold it in Mate 
Allah knows that ye cherish them in your hearts: But Ja PaT earte, 
secret contract with them except in terms honourable Ric es 
tie of marriage till the term prescribed is fulfilled And kasi kt 
knoweth what is in your hearts, and take heed of Him; AN akih 
Allah is Oft-Forgiving, Most Forbearing.”° The Braphee ia ae se 
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‘Abbas (God be pleased with him) said that ta‘tid is when th ara 
Kotas du married,” Sa‘id ibn Jubayr (God be pleased with bima f 
dk wa ae statement, “I am interested in you” and “I wish we 
It is not permitted to a woman divorced through a 
HEO or a woman separated irrevocably to go ate Sees 
the day or night. A woman whose husband has died may go out d 
ing the day and for part of the night, but she is not to spend the ighi 
out of her house, As for the divorced woman, it is based upon the ae 
a the Exalted, “And turn them not out of their houses, nor shall they 
ta emselves) leave, except in case they are guilty of some open lewdness. 
4 ose are limits set by Allah: and any who transgresses the limits of Allah, 
oes verily wrong his (own) soul; thou knowest not if perchance Allah 
will bring about thereafter some new situation”? It is said that fahishah 
(lewdness) here means going out of the house itself. It is also said that it 
means zina. They have to go out for the execution of the hadd. 
she eee a whose husband has died, the reason is that she does 
à al ar nan maintenance, therefore, she has to go out for seeking 
EA he is may extend up to the arrival of the night, The case of 
— ed woman is not similar, because her maintenance is reaching 
r from the wealth of her husband. If she bargained away her right to 
maintenance through khul‘, it is said that she may go out during the day. 
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It is also said that she is not to go out as she extinguished her own right, 
therefore, this extinction cannot annul the claim that is made against her. 
The woman undergoing the waiting period is to stay in the house 
associated with her for her residence in case of the occurrence of separa- 
tion or death (of husband), This is based upon the words of the Exalted, 
“uand turn them not out of their houses.” The house attributed to her 
is the house in which she lives, therefore, if she is visiting her relatives 
and her husband divorces her, she is required to return to her house and 
complete the waiting period there. The Prophet (God bless him and grant 
him peace) is reported to have said to a woman whose husband was killed, 
“Reside in your house till the term prescribed by the Book is complete.”** 

If her share in the house of the deceased is not sufficient for her, and 
the heirs dispossess her of her share; she is to move out. The reason 15 
that this is moving out due to an excuse, and an excuse is effective in the 
case of acts of worship. It is as if she is apprehensive about her goods or 
she is apprehensive about the collapsing of the house, or that it is on rent 
and she does not have enough to pay for it. 

Thereafter if a separation occurs through an irrevocable divorce or 
three repudiations, it is necessary to have a veil between them, after 
which there is no harm in it (residing in the house). The reason is that the 
husband has made known her prohibition, unless he is a fastq with whom 
a woman is not safe, In such a case she is to leave the house, because it is 
an excuse, She is not to move out of the house where she has moved. It is 
better, however, that he move out of the house leaving her behind. 

If they appoint a reliable woman who is able to act as a barrier, it 
is good. If the space in the house becomes constricted, the woman is to 
move out. His moving out, however, is better. 

If a woman travels with her husband to Makkah and he divorces her 
thrice or dies in a place other than the city, then, if there is between her 
and her city a distance of less than three days travel she is to return to her 
city. The reason is that it does not carry the meaning of moving out, but 
is part of the entire duration. If the distance is equal to three days travel, 
then she may return if she likes or spend the time of the period there 
whether or not there is a wali with her. The meaning here is that when 

there is three days journey towards the destination as well. The reason is 
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that staying at this location is more fearsome for her than has 
except that returning is preferable so that the waiting period Ying Out, 
the house of the husband. 'S Spent in 
He said: The exception is where her husband divorces 
within a city. In this case she is not to come out and is to co 
waiting period. After which she is to come out if there is a rai) the 
prohibited degree with her. This is the view of Abū Hanifah (Ge Stie 
him), Abū Yūsuf and Muhammad (God bless them) said th od bless 
is such a mahram with her, there is no harm if she moves out + e there 
prior to the completion of the waiting period. They argue that N. x city 
ing outin itself is permissible in order to eliminate the torment ka b ay 
stranger and the dread of being alone, and this acts as an excuse tk pie 
hibition pertains to travelling and this is removed with the prese aes 
mahram, The Imam (God bless him) argues that the waiting peri a b ba 
a greater prohibition as compared to the absence ofa ites ba an 
utt is permitted to go out without a mahram for a Tilaan 
a a journey. The woman undergoing the waiting period does not kare 
this permission. As going out for a journey is prohibited for her with i 
a mahram there is greater priority for prohibition during ‘iddah ac 
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Proof of Paternity 


A a man says, “If I marry so and so, she stands divorced,” and he then 
marries her. If she gives birth to a child within six months from the day 
he married her, the child belongs to him and he is liable to pay dower. As 
for paternity, the reason is that he has legal access for intercourse, and as 
she brought forth a child in six months of the marriage, she did so within 
the minimum prescribed period from the time of divorce, therefore, the 
conception took place before divorce in a state of marriage. This is con- 
ceptually established as he married her while he was cohabiting with her, 
therefore, ejaculation corresponded with marriage. Paternity is some- 
thing in which precaution has to be exercised. As for dower, the reason is 
that when paternity is established through him, he is legally considered 
to have had intercourse, and dower is affirmed due to it. 


He said: The paternity of the child of a woman divorced through a 
revocable repudiation is established if she delivers the child within two 
years or more as long as she does not acknowledge the termination of her 
waiting period, due to the possibility of conception during the waiting 
period and due to the validity of her being one with a lengthy period of 
purity, 

If she brings forth the child in less than two years, she stands irrevo- 
cably separated from her husband upon the termination of her ‘tddah, 
and paternity of the child is established for the husband, due to the exis- 
tence of conception during the period of marriage or the waiting period, 
He is not deemed to have taken her back due the probability of concep- 
tion prior to divorce. There is also the probability of conception after this, 
but he will not be deemed to have retracted on the basis of doubt. 
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If the woman gives birth to the child after more than two yea 
will be considered to have been taken back. The reason is that tī she 
ception took place after divorce and it is obvious that it is due 5 a 
as the presumption is the absence of zina on her part, thus, b i dim, 
intercourse he is deemed to have taken her back, vy Diving 


In the case of a woman separated irrevocably from her husba 
paternity of the child stands established, if she gives birth to it in a 
that is less than two years, The reason is that there is a (legal) possibili 
of the child having been conceived at the time of divorce, therefor . a 
termination of legal access for intercourse will not be presumed ‘th S 
paternity will be established by way of precaution. pe 


If she gives birth to the child upon the completion of two ye 
from the time of separation, paternity is not established, Dadaha rk 
pregnancy occurred after the divorce, therefore, it cannot be due to the 
husband, because such intercourse is prohibited. Unless he claims ni 
paternity, because he has admitted to be bound by it, and his justification 


ill be th i i i iti i 
Tee at he had intercourse with her during the waiting period due to 


If the irrevocably separated female is a minor with whom sex is pos- 
sible, and she gives birth to a child in nine months, it is not binding 
on the husband for purposes of paternity, unless she gives birth to it 
in a period that is less than nine months, according to Abū Hanifah 
and Muhammad (God bless them), Abū Yusuf (God bless him) said 
that paternity is established through him up to two years. The reason 
is that she is a woman undergoing the waiting period and she has not 
acknowledged the termination of her ‘iddah, therefore, she resembles a 
major woman. The two jurists argue that for the termination of her wait- 
ing period a duration is fixed and that is on the basis of months. When 
the months pass, the law (shar') gives the ruling of termination, which is 
PLL more persuasive than her acknowledgement. The reason is that it 

A not admit of disagreement, while her acknowledgement does admit 
: it. r she is one who has been divorced through a revocable repudia- 
ced Morte is the same in their view, but according to Abū Yusuf 
scouts Ed zili will be established up to seventeen months, 
aiid sedis: ae have cohabited with her towards the end of the 
ari shee z 4 ich is of three months, Thereafter, she brings forth the 
TAE maximum period of pregnancy, which is two years. If 
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the response in her case and in the case of a major woman is the same, 
because by her acknowledgement the ruling of her becoming a major is 
issued. 

The paternity of the child of a woman whose husband has died is 
established within a period that extends from the time of death up to 
two years. Zufar (God bless him) said that if she delivers the child six 
months after the time of termination of the waiting period, paternity is 
not established. The reason is that the law (shar‘) has ruled about the 
duration of the waiting period by fixing it through the method of months, 
therefore, it amounts to acknowledging the termination of the waiting 
period, as we explained in the case of the minor. We say, however, that for 
the determination of her waiting period there is another method, which 
is the delivery of the child, as distinguished from the case of the minor, 
because the basis in that was the absence of pregnancy. The reason is that 
she is not presumed to conceive prior to attaining bulugh in which there 
is doubt. 

if a woman in her waiting period acknowledges the termination of 
her waiting period and thereafter gives birth to a child in less than six 
months, the paternity of the child is established, because her falsehood 
has been established with a certainty, therefore, her acknowledgement is 
annulled. If she gives birth to the child within a period of (complete) six 
months, it is not established. The reason is that we cannot know about 
the falsehood of the acknowledgement due to the possibility of the con- 
ception after it. This statement in its unqualified meaning applies to each 
woman in her waiting period. 

If a woman gives birth to a child, the paternity of the child is not 
established, according to Abū Hanīfah (God bless him), until two men 
or one man and two women testify that birth has taken place, unless 
there is an obvious pregnancy or there is acknowledgement of it on the 
part of the husband, in which case paternity is established without testi- 
mony. Aba Yasuf and Muhammad (God bless them) said that paternity 
is established in all cases with the testimony of one woman, because legal 
access to intercourse subsists with the continuance of the waiting period, 
and this makes the husband bound by the ruling of paternity, Further, the 
need is to determine that the child was delivered by the woman and this 
is determined by her testimony as is the case of birth during the existence 
of marriage. According to Abū Hanīfah (God bless him), her ‘iddah is 
terminated through her acknowledgement and the birth of the child, but 
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the termination is not valid proof, therefore, there is a need to ẹ 
paternity ab initio, accordingly the meeting of the need is stipulat 
is distinguished from the case where the pregnancy becomes ob 
the husband issues an acknowledgement, because paternity is establish 
prior to birth and determination is established through her testimon 7 

If a woman is undergoing the waiting period after the death see 
husband and the heirs deem her truthful about the birth of a chilg a 
none of them testifies to the effect, then the child belongs to the dead 
husband, according to the unanimous view of the three jurists, This is 
manifest with respect to the right of inheritance, which is solely their 
right, therefore, their confirmation in this respect is accepted. As for the 
right paternity, is it established with respect to others? They (the jurists) 
said: If they are eligible as witnesses, the right of paternity is established 
due to the furnishing of proof. It is for this reason it is said that the word 
“testimony” is stipulated. It is also said that it is not stipulated, because 
the proof with respect to others is secondary to the proof with respect to 
the heirs through their acknowledgement, What is established as a sec- 
ondary fact does not require the stipulation of conditions for it. 

Ifa man marries a woman and she gives birth to a child within six 
months from the day of marriage, the paternity of the child is not estab- 
lished, because the conception precedes marriage, therefore, the child 
does not belong to the husband. If she gives birth to it within six months 
or more, paternity is established irrespective of the husband acknowl- 
edging it or remaining silent. The reason is that legal access to intercourse 
subsists and the period is complete. 

If he denies the birth, it is established with the testimony of a single 
woman, who renders testimony about the birth, so much so that if the 
husband denies this he has to undertake lian. The reason is that pater- 
nity is established due to the continuance of the legal access for sexual 
intercourse. Li'ān becomes obligatory due to gadhf (false accusation of 
te sexual intercourse), and the existence of a child is not necessary 

or it; it can be committed without the child. 

married me six sials "ti Sethe dere Khile scenes: ier 

tbe child is etieap ago, then the acceptable statement is hers an 
attributed to him. The reason is that the prima facie evidence 
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Boox VIII: Divorce Al-Hidayah 5 


supports her, for she gives birth evidently as a result of marriage and not 
as a result of an unlawful act. He has not mentioned the taking of oaths, 
which is a matter that is disputed. 

Ifhe says to his wife, “If you give birth to a child you stand divorced,” 
and after this a woman (midwife) testifies that she has given birth to a 
child, she is not divorced, according to Abū Hanifah (God bless him). 
Aba Yasuf and Muhammad (God bless them) said that she is divorced. 
The reason is that her testimony amounts to proof for this purpose. The 
Prophet (God bless him and grant him peace) said, “The testimony of 
women, in things that men are not allowed to see, is permitted”? Fur- 
ther, when it is accepted in matters of birth, it is acceptable in matters 
that are based upon it, that is, divorce. According to Abū Hanifah (God 
bless him), the wife is alleging the breaking of oath, and this cannot be 
established without complete proof. The reason is that the testimony of 
the woman in the case of birth is necessary, but it is not effective in the 
case of divorce for that is a separate matter. 

If the husband acknowledges the pregnancy, she stands divorced 
without testimony, according to Abū Hanifah (God bless him). Accord- 
ing to the two jurists, the testimony of the midwife is stipulated. The 
reason is that it is essential to have proof for her claim of (the husband) 
breaking his oath, and her testimony is proof for this according to what 
we elaborated. Abū Hanīfah (God bless him) maintains that acknowl- 
edgement of the pregnancy is also acknowledgement of what it leads to, 
which is birth. Further, he has acknowledged her to be trustworthy, there- 
fore, her statement is to be accepted when she gives back what is due. 

He said: The maximum period for gestation is two years, due to the 
words of ‘A’ishah (God be pleased with her), “The child does not stay 
in the womb for more than two years, even if it is like the shadow of 
the spindle”? The minimum period is six months, due to the words of 
the Exalted, “The carrying of the (child) to his weaning is (a period of) 
thirty months?” after which the Almighty said, “And in years twain (two) 
was his weaning”5 This leaves six months (minimum) for the gestation 


*It is gharib and is reported by Ibn Abi Shaybah as well as by ‘Abd al-Razzaq. Al- 


Zayla'ī, vol. 3, 264. 

It is recorded by al-Dār'gutnī and by al-Bayhaqi in their Sunar. Al-Zaylaī, voL 3, 
265-65. 

‘Qur'an 46:15 

Our'ān 31:14 
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period. Al-Shåfi (God bless him) determines the maximum perio 
four years, and the proof against him is what we have related. It is o 
that she ('Ā'ishah) stated this on the basis of transmission, because 
does not lead to this conclusion. 

Where a person marries a slave woman then divorces her and the 
after buys her, if she brings forth a child in less than six months en 
the date he bought her, he is bound by it (for purposes of Paternity) 
otherwise he is not bound to accept it. In the first situation (less than 
six months), it is the child of a woman undergoing ‘iddah, the concep. 
tion being prior to purchase, while in the second case it is the child Lo 
an owned slave, because the conception is to be attributed to the closest 
time. It is, therefore, necessary to file a claim of paternity. This is the case 
if it was a single irrevocable repudiation, khul‘ or a revocable repudia- 
tion. If, however, two repudiations were pronounced, the paternity wil] 
be established for up to two years from the time of divorce, for she was 
prohibited for him with an enhanced prohibition, therefore, the concep- 
tion cannot be attributed to a period other than what was prior to it, 
because she cannot become permitted through purchase. 

If a man says to his slave woman, “If there is a child in your womb, it 
is due to me,” and a woman testifies to the birth of a child, she becomes 
his umm al-walad, because the need is to determine the existence of the 
child. This is established through the testimony of the midwife, on the 
basis of consensus (ijmā'), 

If a man says about a male slave, “He is my son,” and thereafter dies 
after which the mother of the slave appears and says that she is his wife, 
then she is his wife and the boy his son; they will both inherit from him. 
In the book al-Nawādir, this response is deemed to be istihsān. Analogy 
dictates that she is not entitled to inheritance, because just as paternity 
is established through a valid nikah, it is established through an irregu- 
lar nikāh as well as through unlawful intercourse and lawful ownership, 
therefore, his statement does not amount to acknowledgement of mar- 

riage, The reasoning for istihsan is that the issue applies where the woman 
A known to be free and that she is the mother of a slave. A valid marriage 
it a Ee oe the law and in practice. < 
EP ee take = pe isa freewoman, and the heirs say, “You 
that proof of freedom an the b aa inheritance ior her. The Sarin a 
claim of slavery, but not for siika dar admissible for refuting the 
i establishing inheritance. Allāh knows best. 
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Chapter 75 


Right to Custody of Child 


If a separation occurs between the spouses, then the mother has a supe- 
rior right to the custody of the child, due to the report that a woman 
said, “O Messenger of Allah, this child of mine, for him my belly is like a 
cradle, my lap like a tent, and my breast like a beaker, but now his father 
wants to separate him from me.” The Prophet (God bless him and grant 
him peace) said, “You have a superior right to him, as long as you do not 
wed”' Further, the reason is that the mother is more loving and more 
capable of bringing up (hadānah) the child. Accordingly, there is greater 
justice in giving the child to the mother. It is this toward which Abū Bakr 
al-Siddīg (God be pleased with him) pointed when he said, “Her saliva 
has greater blessing in it than the nectar and honey you will give him, O 
Umar. He said this when a separation occurred between him and his 
wife making the statement when a large number of Companions (God be 
pleased with them) were present. The maintenance is upon the father as 
we shall mention. 

The mother, however, is not to be forced to undertake hadanah, 
because it is possible that she may become unable to bring up the child. 

If the child does not have a mother, then the mother’s mother, how- 
ever remote she might be, has a higher priority than the father’s mother. 


The reason is that this form of wilayah (authority) belongs to the mòth- 
ers. 


It is recorded by Abū Dawad in his Sunan, Al-Zayla'ī, vol. 3, 265. 

"It is gharīb in these exact words, but it has been recorded by Ibn Abi Shaybah and 
others. Al-Zayla'ī, vol. 3, 266. 

‘Includes the case where she does not wish to take care of the child 
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If there is no mother’s mother (or her mother) then the es 
mother is better than the sisters, for they too are mothers and tr K: $ 
reason they are granted one-sixth of the inheritance b ich 
towards the offspring. 


If the child does not have a paternal grandmother, then the sister 
have a higher priority as compared to the paternal and maternal wicks 
for they are the daughters of both parents. It is for this reason that we hive 
given them precedence for purposes of inheritance. In one narration itis 
said that the maternal aunt has priority over a sister from the father’s side 
due to the words of the Prophet (God bless him and grant him peace), 
who said, “The maternal aunt is a mother.”* It is also said that it is due to 
the words of the Exalted, “And he raised his parents high on the throne” 
where she was his maternal aunt. 


eing more loving 


The sister from both father and mother has been given precedence 
for she is more loving thereafter the sister from the mother’s side fol- 
lowed by the sister from the father’s side, because they have a greater 
right on account of the mother. 


Thereafter, the maternal aunts are preferable to the paternal aunts by 
giving preference to the close relationship with the mother. They descend 
just like we made the sisters descend. This means preference to those with 
relationship from both sides and then according to the relationship with 


the mother. Thereafter the descending scale for the paternal aunts is the 
same, 


And each one out of these who marries extinguishes her right, due to 
what we have related, and also because the husband of the mother, when 
he is a stranger, will give him what is less and will look down upon him, 
which is not in the welfare of the child. 


He said: The exception is the paternal grandmother when her hus- 
band is the paternal grandfather, for he stands in the place of the father, 
and will keep the welfare of the child in view. Likewise each husband who 
is within the category of the prohibited degree,* due to the existence of 
the love, taking into account the nearness of kin. 


ss 
‘It is reported from ‘Ali, Ibn Masūd and Abū Hurayrah (God be pleased with them 
all), and is recorded in various reports. Al-Zayla'ī, vol. 3, 267-68. 
‘Qur'an 12: 100 


*Like a paternal uncle if he marries the child’s mother. 
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For a woman who has lost her right due to marriage, the right will 
revert if the marriage relationship is dissolved, because the obstacle 
stands removed. 


If the child does not have a woman among the relations and the men 
disagree about him, then the preference is to be given to one who is clos- 
est on the basis of ‘asabiyyah (residuaries), because wilayah belongs to 
the nearest of kin, and the grades have been identified at the relevant 
place. The infant girl, however, is not to be given to male relatives who 
are not within the prohibited degree, like the emancipating master and 
paternal uncle's son in order to avoid temptation. 


The mother and the maternal grandmother have a greater right to 
the custody of a boy until he is able to eat, drink, dress, and perform 
istinja’ all by himself. In al-Jārni' al-Saghir the statement is until he is 
independent and is able to eat, drink and dress up all by himself. The 
meaning of both statements is the same, as being completely indepen- 
dent is possible with the ability to perform istinja’. The reasoning is that 
once he is independent, he needs to be disciplined and to be taught the 
manners and habits of men. The father is more capable of disciplining 
him and give him training for the cultivation of the mind. Al-Khassaf 
(God bless him) determined the age of independence to be seven years 
going by the majority of the cases. 


The mother and the maternal grandmother have a superior right for 
the custody of the girl until she starts menstruating. The reason is that 
after becoming independent she is in need of learning the ways of women 
and the mother is more capable of imparting such training. After puberty, 
she is more in need of security and protection, and the father is stronger 
in this and in providing guidance, It is narrated from Muhammad (God 
bless him) that she is to be given to the father when she reaches the age of 
desire, for the need for protection is realised then. 


Women other than the mother and maternal grandmother have a 
greater right to the girl until she reaches the age of desire. In al-Jami“ al- 
Saghir until she is independent. The reason is that these women cannot 
employ her in work, and for this reason cannot give her services on hire, 
therefore, the purpose is not attained, as distinguished from the mother 
and maternal grandmother as they are able to do so under the law (shar’). 


The slave woman, when she is emancipated by the master, as well as 
the umin al-walad when manumitted, are like the freewoman in their 


Al-Hidayah 


rights of custody over the child. The reason is that they are b 
women at the time of accrual of the right. They do not have kari free. 
custody of the child prior to their emancipation, because of the i tto 
to provide care to the child, being occupied with the service afte 
The Dhimmi woman has a right to the custody of her chil ae 
such age that they do not understand the difference between Rē till 
or till the time that there is an apprehension that they will ee 
unbelievers, due to the loving care required prior to such age a Fit 
likelihood ofinjury after it. Beane the 
The boy and the girl do not have an option (in all this). Al-Shafi 
(God bless him) said that they do have an option, because the Pro h i 
(God bless him and grant him peace) granted them such an option he 
argue that the child, due to lack of discretion, will choose the person Ši 
is more lenient and who gives a free hand for play. In such a case lovin 
care is not realised. It has been proved as authentic that the Tampanan 
(God be pleased with them) did not grant an option. As for the tradition 
we would say that the Prophet (God bless him and grant him peace) said; 
"O Lord, guide him,” and with his prayer the child was guided in his 
choice. In the alternative, the tradition will be construed to apply to a 
child who is a major. 


75.1 LEAVING THE CITY 


Īf a divorced woman wishes to leave the city along with her child, then 
she does not have the right to do so, due to the injury in this to the father. 
Unless she is going with the child to her hometown, and it is a town 
where the husband married her, because the husband made that location 
binding for himself according to custom and the law (shar‘) The Prophet 
(God bless him and grant him peace) said, “He who establishes family 
relations in a city is one of them.” It is for this reason that the enemy 
becomes a Dhimmi. If, however, she decides to move to a town that is 
not her hometown, but the marriage took place there, then al-Oudūrī 


ooo 
It is recorded by the compilers of all the four Sunan. Al-Zayla'ī, vol. 3, 268. 


"Ithas preceded, for example, i N 
i i ple; in the case wh = ased with him) 
delivered the child to the mother. Al-Zayla', vo. 3 SA iaa aial 


*Tt is recorded by Abū Dāwūd. Al-Zayla‘i, vol. 3, 269. 
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indicates in the Book that she does not have a right to do so. This is the 
narration of the Book of Divorce. It is, on the other hand, stated in al- 
Jami’ al-Saghir that she does have such a right. The reason is that when 
a contract takes place in a certain location, it gives rise to the operation 
of the rules there, just like sale gives rise to the delivery of goods at the 
place of contract, and among these rights is the sight to the custody of 
the child. The reasoning underlying the first view is that marriage in a 
strange land is not, according to custom, an undertaking to reside there. 
This is the correct view. The conclusion is that it is necessary to have both 
conditions together, that is, the homeland and the fact that the marriage 
took place there. 

All this applies when there is between the two towns a sufficient dis- 
tance. If the towns are so close by that it is possible for the father to see 
his child and then be able to spend the night at his own house, there is no 
harm in her moving there. The same response is given for two villages. If 
she moves from a village of the city to the city, there is no harm. This is in 
consideration of the welfare of the minor so that he can grow up learn- 
ing the culture of the city. There is no harm in this for the father. In the 
reverse situation there is harm for the minor if he grows up among the 
villagers and adopts the habits of the people of the countryside; in such a 
case she is not to move to the village. 


Chapter 76 


Nafaqah (Maintenance) 


He said: It is obligatory for the husband to provide maintenance to his 
wife whether she is Muslim or an unbeliever, when she is ready to stay at 
the residence (to be provided), in which case he is under an obligation 
to provide maintenance, clothing and residence, The basis for this are 
the words of the Exalted, “Let the man of means spend according to his 
means: and the man whose resources are restricted, let him spend accord- 
ing to what Allab has given him,” and His words, “But he (the father 
of the child) shall bear the cost of their food and clothing on equitable 
terms.” In addition there is the saying of the Prophet (God bless him 
and grant him peace) on the occasion of the Farewell Pilgrimage, “They 
have a right over you for their food and clothing according to what is 
customary. > Further, maintenance is the compensation for the restraints 
placed upon her. Each person who is restricted to meeting obligations 
for another is entitled to maintenance. The basis for this is the office of 
the qadi and the official in the case of zakat. In these evidences there are 
no details, therefore, the Muslim woman and the unbelieving woman are 
equal for this purpose. 

In the provision of maintenance the status of both shall be consid- 
ered. This feeble servant has to say that this is the investigation of Khassaf 
(God be pleased with him) and the fatwa today is upon this. The mean- 
ing in detail is that if they are enjoying financial ease, the maintenance of 
the well off is to be provided, but if the spouses are in financial straits, the 


‘Qur'an 65:7 
*Qur’an 2: 233 


‘This has preceded as a lengthy tradition from Jābir (God be pleased with him). 
Al-Zayla'ī, vol. 3, 271. 
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maintenance of those who are hard up is to be provided, Al-Karkhj 

bless him) said that the status of the husband alone is to be t a 
account. This is also the view of al-Shāfi'ī (God bless him). The bas; ini 
the words of the Exalted, “Let the man of means spend according v are 
means." © his 

The reasoning for the first view is the directive of the Prophet (G 
bless him and grant him peace) to Hind the wife of Abū Sufyan Tak 
what is fair from the wealth of your husband what is sufficient for Ja Ga 
for your child” In this he considered her status and that is the underlyin 
figh. Maintenance is obligatory in accordance with what is sufficient e 
a poor woman does not need the maintenance of those who enjoy finan- 
cial ease. Accordingly, the meaning of excess does not apply. As for the 
text, we give a ruling according to what it requires and the requirement ic 
that he is to pay according to what is within his capacity at the time and 
the remaining becomes a debt attached to his liability. The meaning of 
the word ma'rūf in the text is “the average,” and that is obligatory, This 
elaborates that there is no meaning in the fixing of the quantity as has 
been held by al-Shāfi'ī (God bless him) saying that for the well off it is 
two mudds, for the person in financial straits it is one mudd, while for 
one having reasonable means it is one and one-half mudd, The reason is 
that what is made obligatory by way of being adequate does not admit of 
quantification according to the shar‘ (law). 

If she refuses to submit herself to her husband until she is paid her 
dower, she is still entitled to maintenance, because she refused on the 
basis of a right. Thus, the absence of being restrained is due to a cause 
that originated with him, therefore, the right is deemed not to have been 
lost. 


If the woman goes away, she is not entitled to maintenance until she 
returns to his house, because the loss of confinement is due to her, If 
she returns the confinement will be renewed and maintenance will be 
reyived. This is distinguished from the situation where she refuses to have 
sexual intercourse while remaining in her husband's house as confine- 
ment persists and the husband is able to coerce her to have intercourse," 


*Qur'an 65:7 

It has been recorded by all the sound compilations, except al-Tirmidhi. Al-Zayla’i; 
vol, 3, 271. 

*This is being considered marital rape today. 
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If she is a minor with whom intercourse is not undertaken, then 
maintenance for her, because the denial of cohabitation 1s due 
to a cause found in her. Obligatory confinement is such that it mams 
3 means to the entitled purpose through marriage and that is not ne 
here, as distinguished from the case of a woman who is ill, which we wi 

elaborate. Al-Shāfi'ī (God bless him) said that she is entitled to mainte- 
nance for he considers her the subject-matter of ownership as is the case 
with an owned slave woman through lawful ownership. We maintain that 
the dower paid is compensation for ownership, and two counter-values 
cannot be combined for one counter-value, thus, she has dower and not 


there is no 


maintenance. 

If the husband is a minor who is not old enough to have intercourse, 
while she is grown up, she is entitled to maintenance from his wealth. 
The reason is that submission is complete on her part and the inability is 
from his side and he is deemed equivalent to the husband with an ampu- 
tated organ or one who is impotent. 

if a woman is imprisoned for non-payment of a debt, there is no 
maintenance for her. The reason is that loss of confinement to the house 
is due to her because of the demand by the creditor. If itis not due to her 
as when she is unable to pay, the cause is still not due to him. Likewise, 
when she is forcefully abducted by a man who flees with her. According to 
Abū Yūsuf (God bless him) she is entitled to maintenance, but the fatwa 
today is according to the first view. The reason is that the loss of confine- 
ment is nat due to him so the confinement may be determined to persist. 
Likewise if a woman proceeds on hajj with a mahram, because the loss 
of confinement to the house is due to her, It is narrated from Abu Yusuf 
(God bless him) that she is entitled to maintenance, because undertaking 
a definitive obligation amounts to an excuse, however, he is obliged to pay 
the maintenance of one resident and not that of one going on a journey, 
for she is entitled to that alone. If the husband travels with her for hajj 
she is entitled to maintenance by agreement. The reason is that confine- 
ment continues with her being in his control, but the maintenance of the 
resident is due and not that of one on a journey, nor is rent due on the 
basis of what we said. 

If she falls ill in the house of the husband, she is entitled to main- 
tenance. Analogy dictates that there be no maintenance for her, because 
illness prevents intercourse, as there is loss of confinement for purposes 
of intercourse. The reasoning underlying istihsān is that the husband can 


See 
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come close to her and touch her and she looks after the hoy 
prevention is due to an obstacle that is similar to menstruation A 

ing to Abū Yusuf (God bless him) if she submits herself and ene 
falls ill, maintenance is obligatory due to the realisation of Sibīrija 
however, she falls ill and then submits herself, it is not obligatory fon If, 
submission was not sound. The jurists said that this is good (as an "ra 
and in the Book are statements that indicate this. san) 


The husband, if he is well off, is obliged to pay maintenance for her 
well as for her servant. The meaning here is the elaboration of the ‘der 
tenance of the servant. Consequently, it is stated in some manuscripts “j 
is made obligatory for the husband, if he is well off, to pay the mainte: 
nance of her servant.” The construction placed on this is that providing 
adequately for her is obligatory. Providing for the servant is part of giving 


her adequately as it is necessary for her to have one. 


$e, and the 


Maintenance for more than one servant is not to be made obliga- 
tory. This is the view according to Aba Hanifah and Muhammad (God 
bless them). Abū Yūsuf (God bless him) said that it is to be made oblig- 
atory, because she needs one servant for household chores and another 
for dealing with matters outside the house. The two jurists argue that 
the same person can look after both tasks, therefore, there is no need for 
two persons. The reason is that if he were to meet her needs himself jt 
would be deemed sufficient, likewise if one person were to stand in his 
place. They said that the financially well off husband is obliged to provide 
the same maintenance for the servant that a husband in financial straits 
provides for his wife, which is the minimum subsistence. His statement 
in the Book, “If he is enjoying financial ease,” is an indication that there 
is no obligation to pay the maintenance of a servant if he is in finan- 
cial straits. This is a narration of al-Hasan from Abū Hanifah (God bless 
him), which is the correct view as distinguished from what Muhammad 
(God bless him) said. The reason is that the obligation upon the hus- 
band in financial straits is to pay the minimum subsistence and this is 
one where the wife serves herself. 


If a person is unable to pay his wife’s maintenance, they are not to 
be separated rather it will be said to her, “Borrow against the liability of 
your husband.” Al-Shāfi'ī (God bless him) said that they are to be sep- 
arated, because he has failed to retain her in an equitable way. The gādī 
stands in his place in pronouncing the separation, as is the case of the 
Person with an amputated organ or the impotent person. In fact, this 
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case has a higher priority for separation, because maintenance is a much 
stronger thing. Our argument is that (by separation) his right stands 
ed and her right is delayed. The first is stronger with respect to 
injury, and this (the lesser injury) is so as maintenance becomes a debt 
imposed by the gādī, thus, it can be recovered in the next period. The 
loss of a right to wealth is subservient in the case of marriage and is not 
attached to what is the main purpose, which is procreation. The benefit of 
the instruction to raise a loan, along with judicial support, is that she can 
transfer the claim of the creditor to the husband. If, however, the raising 
of the loan is without the directive of the gādī, the debt will be claimed 
from her and not the husband. 


annull 


If the gādī awards her the maintenance of a person in financial 
straits, hut then he becomes financially well off after which she files a 
claim for more, the maintenance of one in financial ease is to be com- 
pleted for her. The reason is that maintenance varies with financial ease 
and hardship, and what he awarded was maintenance that is not obliga- 
tory (now), thus, if the husband's financial status changes, she has a right 
to demand her full right. 


If the husband does not provide her with maintenance for a cer- 
tain period, and she demands this maintenance from him, then there 
is nothing for her, unless the gādī had determined maintenance for her 
or if she had made a settlement with the husband for part of the past 
maintenance, in which case the qadi will award her the past mainte- 
nance. The reason is that maintenance is a grant in our view and not a 
counter-value, as has preceded, therefore, the obligation is not strength- 
ened except through adjudication, It is just like a gift, which does not 
become obligatory except by a strengthening factor and that is posses- 
sion, Settlement (sulh) has the same status as adjudication, because his 
authority over himself is stronger than the authority of the qadi aver him. 
This is distinguished from dower, which is a counter-value. 


If the husband dies after an award of maintenance is pronounced 
against him, and several months pass, the claim of maintenance lapses, 
Likewise if the wife dies. The reason is that maintenance is a grant and 
grants lapse on account of death, just as a gift becomes void with death 
prior to taking possession. Al-Shāfi'ī (God bless him) said that it is con- 
verted into a debt prior to adjudication and is not extinguished because 
of death. The reason is that it is a counter-value in his view, and is to be 
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treated like all other debts. The response to this we have already elabg 
rated, 

If he grants her in advance the maintenance of a year, that is, hasten 
payment, and thereafter dies, nothing is to be recovered from her, This 
is the view according to Abū Hanifah and Abū Yūsuf (God bless them) 
Muhammad (God bless him) said that the maintenance of the perio d 
that has passed is to be calculated and the remainder is to be credited 
to the (estate of the) husband. This is also the view upheld by al-Shāf'i 
(God bless him). The same disagreement governs clothing, because the 
wife has hastened it as a counter-value in conformity with what is due 
to her as a result of confinement to the house. The entitlement stands 
annulled due to death, therefore, the counter-value is diminished in the 
same ratio, just like the subsistence paid to the qadi and the grants made 
to the fighters, The two jurists argue that it is a grant and it is followed 
by possession. There is no recovery of grants after death as their hukm 
(legal effect) stands terminated, as in the case of a gift. Consequently, if 
the maintenance is lost without having been consumed by the woman, 
it is not to be recovered from her on the basis of consensus (ijmā'). It is 
related from Muhammad (God bless him) that if she takes possession of 
the maintenance of a month or what is less nothing is to be recovered 
from her as it is insignificant and takes the rule of what is consumed 
currently. 

If a slave marries a freewoman then her maintenance becomes a debt 
for which he can be sold. The meaning is that if he marries her with the 
permission of the master. The reason is that it is a debt that becomes 
obligatory as his liability due to the existence of its cause. Its existence 
becomes evident with respect to the master, therefore, it becomes linked 
to his slave like the debt of trade in relation to the slave authorised to 
trade. It is up to him to ransom him with payment, because the wife's 
right is attached to maintenance and not to the corpus of the slave. If the 
slavē dies, the claim is extinguished, Likewise if he is killed according to 
the authentic narration, because it was a grant (and not a debt). 

if a freeman marries a slave woman and her master lets her stay 
with him at his house, then he is liable for maintenance, because con- 
finement to the house stands realised. If he does not permit her to stay 
with the husband then there is no maintenance, due to the absence of 
sega Permission to stay with the husband is where he leaves her 

eat the husband's residence and does not employ her for services. If 
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loys her after letting her stay there, maintenance is extinguished, 
heen AKA is lost. Letting her stay exclusively with the husband 
EARR WT on him in the case of marriage, as has preceded. If, how- 
n MAA serves the master occasionally without his employing 
sk aie te is not extinguished for he did not employ her so as to 
ae nA to her return, The mudabbarah (to be set free upon the death of 
Saar) and the slave mother are like the married slave woman in this 


respect. Allah, the Exalted, knows what is correct. 


76.1 RIGHT TO RESIDENCE 


It is the liability of the husband to make her reside in an independent 
house in which there is no one else who belongs to his family, unless 
she chooses that herself. The reason is that residence is part of what 
is deemed adequate for her, therefore, it is obligatory like maintenance. 
Accordingly, Allah has made it obligatory along with maintenance. If the 
Almighty has made it obligatory as her right, then he has no right to 
make her share it with another. The reason is that such sharing is injuri- 
ous for her as she cannot be carefree about her things, it prevents her free 
interaction with her husband as well as from cohabitation. The exception 
is where the woman chooses this herself for then she is agreeing to the 
reduction of her rights. 

If he has a child from another, the husband does not have the right 
to make it reside with her, due to what we have elaborated. If he makes 
her reside in a room within a house, where it can be closed it would be 
sufficient as the purpose has been achieved. 

He has a right to prevent her parents, children from another man, 
and her relatives from visiting her in her house. The reason is that the 
residence is in his ownership and he has a right to prevent entry into 
his property. He is not to prevent them (her relatives) from looking at 
her and to speak to her at any time they choose, as that will amount ta 
the severing of the womb. In letting them do so there is no injury being 
caused to him, It is said that he is not to prevent them from visiting her or 
speaking to her, but he may prevent them from staying on and constant 
presence, because their prolonged stay and speech is detrimental. It is also 
said that he is not to prevent her from going out to visit her parents nor to 
Prevent them from visiting her each Friday. In the case of other persons, 
the number is linked to one year. 
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If the husband disappears and he has wealth that is ; 

of another, who acknowledges it as well as the marria es POSsession 
gādī is to award maintenance from this wealth for the i Contract, the 
ing husband, the minor children and his parents. Likewi oh the Miss. 
knowledge of the gādī even though the man (in Kesar if it is in the 
The reason is that when he acknowledged the existence Epi si 4 
well as the deposit, he acknowledged that she is entitled to take ete 5 
she has a right to take from the wealth of her husband vis 4 Pon 
sent. The acknowledgement of the person in possession is Riga ķi 
against him (the husband), especially in this case. If he denies iene 
two facts, the testimony of the woman will not be admissible a iene 
(the custodian), because the custodian is not a party in the hore šā ji 
lishing the relationship of marriage against him nor is the woman i 
in proving the rights of the person missing. If this ( marriage) is a q 
lished in his case, the proof will also operate against the missing per S 
Likewise if the wealth in his possėssion is held by way of madzik The 
same response is given in the case of a debt. All this applies if the wealth 
is of a type that can be claimed through her right, like dinars, dirhams 
food or clothing that is suitable for her right. If, however, the wealth is of 
another species, maintenance is not to be awarded as for that he will need 
to sell the goods, and the wealth of the missing person cannot be sold by 
agreement. In fact, according to Abii Hanifah (God bless him) it cannot 
be sold even in the case of one present, therefore, the same applies to one 
absent. As for the two jurists, the reason is that he adjudicates against the 
person present when he is denying it, but he cannot adjudicate against a 
person absent for he does not know whether he is denying it. 


l He said: He is to take a surety from her for the amount paid, in the 
interest of the person absent, because it is possible that she has already 
taken the maintenance or her husband has divorced her and her waiting 
period is over. He (the Author) distinguished between this case and the 
case of the inheritance when it is divided between the heirs in the presence 
of witnesses (confirming them as heirs) and they have not said that they 
know of another heir. In such a case a surety is not obtained according !0 
Abii Hanifah (God bless him). The reason is that in this case the person 
for whom surety is taken is unknown, while in this case he is known, an 
it is the husband. She is also required to take the oath by Allah for what 
she is paid to preserve the interest of the missing person. 
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He said: He (the gādī)is not to award from the wealth of the missing 
person, except to these persons. The distinction is that the maintenance 
of these persons becomes due prior to the award by the qadi, therefore, 
they have the right to take prior to adjudication by the gādī. It is as if 
the award of the gādī is additional support for them. As for other near 
relatives, their maintenance becomes due through the award of the gādī 
as it is a matter that is subject to ijtikād, and passing a judgement against 
a person who is absent is not permitted. 


If the gādī is not aware of her being his wife, when the person hold- 
ing the wealth does not acknowledge it either, and she brings witnesses to 
prove she is his wife, or if he has not left any wealth and she brings wit- 
nesses to prove marriage so that the gādī may award maintenance against 
the missing person and direct her to raise a loan for the purpose, then 
the qadi is not to adjudicate all this, because it amounts to adjudicating 
against a missing person. Zufar (God bless him) said that he is to adju- 
dicate this matter as it is for the preservation of her interest, while there 
is no injury in this to the interest of the missing person. If he were to 
reappear and affirm what she has claimed, she will have taken her right. 
If he denies it, he will be made to take the oath, and if he refuses he will 
be affirming her claim. If she were to bring witnesses, her right would be 
established, but if she is unable to do so the surety or the woman will be 
held liable. Today, the gadis act upon this. The gādī awards maintenance 
against the missing person due to the need of the people, and this is a 
matter that is subject to ijtihad. On this issue there are other opinions too 
that have been withdrawn, therefore, these are not mentioned. 


76,2 Divorcees, WIDOWS AND OTHER CASES 


If a man divorces his wife, then she has maintenance and residence 
during her waiting period whether the divorce is revocable or irrevo- 
cable. Al-Shāfi'ī (God bless him) said that there is no maintenance for 
the woman separated irrevocably, unless she is pregnant, As for the one 
whose divorce is revocable, her nikah still continues, especially in our 
view, for it is lawful for him to have sexual intercourse with her. As for one 
whose divorce is irrevocable, the reasoning underlying his view is based 
upon what is reported from Fatimah bint Qays, who said, “My husband 
divorced me thrice, and the Messenger of Allāh (God bless him and grant 
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him peace) did not award me residence or maintenance”? F 

has no rights of ownership with respect to her, and maintenan Urther, 
upon ownership. It is for this reason that maintenance js not ki ba 
for the woman whose husband has died due to the lack ofan. ligator 
This is distinguished from the case where she is pregnant, be nership, 
we have identified through the text, which in the words of age tha 
is, “And if they are pregnant, then spend (your substance) on th vāks 
they deliver their burden.”* Our argument is that maintenance is i i on 
confinement to the house, as we have mentioned, and paben 78 cl 
sists with respect to the main purpose of nikāk, which is prscreatin ir 
the waiting period is obligatory for the preservation of Progeny, it Res as 
the obligation of maintenance due to which she has residence lag 0 KA 
basis of consensus (ijmā'). It is as if she has become pregnant Thet : 
dition of Fatimah bint Qays was rejected by ‘Umar (God be pleased wih 
him). Thus, he said: “We will not cast aside the Book of our Lord nor h 
Sunnah of our Prophet for the statement of a woman about whom ba 
do not know whether she is telling the truth or is lying, has retained it in 
memory or forgotten. I heard the Messenger of Allah (God bless him and 
grant him peace) saying, ‘For the woman divorced thrice is maintenance 
and residence as long as she is in her waiting period” ”* Her tradition was 
also rejected by Zayd ibn Thabit, Usāmah ibn Zayd, Jabir and ‘A’ishah 
(God be pleased with them all). 

There is no maintenance for the woman whose husband has died, 
The reason is that her confinement is not due to the right of the husband 
rather it is due to the right of the law (shar'), and her staying confined is 
worship on her part, Do you not see that identification of the vacation of 
the womb is not taken into account in this so that taking note of men- 
struation 1s not stipulated in her case. Accordingly, maintenance is not 
es kan i ee maintenance becomes due in phases, 

Š a R 
E A ae ip after death, thus, it cannot be imposed on the 
re ides) Sres separation that occurs due to an offensive act of 
REESE postasy or kissing the son of the husband (stepson), 
aintenance for her. The reason is that she has confined 


Eee a aa 
7It is recorded s t 
272, ed by all the sound compilations, except al-Bukhārī. Al-Zayla'ī, vol. 3 


*Ourān 65: 6 
*It is also reported b m 
P y others and is recorded by Muslim. Al-Zayla'ī, vol. 3, 273. 
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herself without lawful right, and it is as if she has become rebellious. 
This is distinguished from the case of dower after aiana g mar- 
riage, because submission is found through intercourse In lieu o tes 
It is also distinguished from the case where separation has occurred on 
account of her, but without an offence, like the option of cic eee 
or the option of puberty as well as separation due to lack of proportion 
status. The reason is that in such a case she has confined herself due to a 
right, and such a case does not extinguish maintenance, like the situation 
where she keeps herself confined for obtaining her dower. 

If he divorces her thrice and then, God forbid, she becomes an apos- 
tate, her maintenance is extinguished, but if she lets the son of her 
husband have physical access to her, she is entitled to maintenance. The 
meaning here is that she lets him have access to her after divorce, because 


ion occurs due to the three repudiations. Apostasy and and phys- 


separat 
ept that the apostate 


ical involvement have no operation in this case, exc 
female is kept in confinement till she repents. There is no maintenance 


for one confined, and one who has physical contact is not kept in con- 
finement. It is for these reasons that the distinction is found. 


76.3 MAINTENANCE OF MINOR CHILDREN 


The maintenance of minor children is the liability of the father and no 
one else participates in this with him, just like no one else participates 
with him in the maintenance of the wife. This is due to the words of the 
Exalted, “But he (the father of the child) shall bear the cost of their food 
and clothing on equitable terms.” The mawlūd lahū is the father. 

If the child is breast-fed, then the mother is not obliged to breast-feed 
him, due ta what we elaborated that adequate subsistence is the liability 
of the father, The wages of breast-feeding are like maintenance. Further, 
the reason is that she is probably not able to do so due to an inability 
found in her, therefore, compelling her to do so has no meaning. It is 
said in the interpretation of the words of the Exalted, “No mother shall 
be treated unfairly on account of her child,” that she is obliged to do so 
despite her reluctance. This is what we have mentioned as an elaboration 
of the rule, which means that if someone is found who will breast-feed 
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the child. If however, no one is found to feed the child | 
be compelled to feed the child for the survival of the shila a 
and its 


He said: The father is to hire the woman w i 
the mother is. As for the hiring by the Ss Maa edil 
his duty. His statement “where the mother is” mean if 3 Oa 
bringing up the child is her responsibility. VĒ 
If he hires her to feed his child when she is his wife 
undergoing the waiting period on account of him, the ira who is 
The reason is that feeding is her moral obligation ‘Allah, A kaijām 
said, "The mothers shall give suck to their offsprin ma i its nas 
an excuse due to the possibility of her inability. If che mai E oa 
wages, her ability to do so becomes apparent when dies ae Hes 
upon her. Thus, taking wages for such an act is not erat ae 
of kā woman undergoing the waiting period after a revocable dies 4 th 
A € position according to a unanimous narration (from our ; Aa 
ecause the marriage subsists. Likewise there is one narration oun 
Ae tieva irrevocably, In another narration it is said that hiring 
>y valid, because the marriage stands dissolved. The reasoning of the 
ts ķi that ce marriage subsists for purposes of some ahkani,"' 
ires her w en she is still married to him or is in the wai in 
octane xs ja a child of his from another woman, it is valid, stara 
tās KE of her duties. If her waiting period is over and then he hires 
si > hey s, for the feeding of his child it is valid, because the marriage is 
jr: e in all respects and she is now like a stranger. 
cant aes kakas ‘I will not hire her (the mother)” and brings 
EE ack ut then the mother agrees on similar wages or without 
ka eg ķā a grate right to feed the child. The reason is that 
aeaa Ra ms e child and the welfare of the child requires that 
wie: os nursing). If, however, she demands higher wages; 
Shit since, compelled to hire her, in order to avoid loss to the 
SRG raka a been indicated by the words of the Exalted, “No 
ākā ties ; IES on account of her child, nor the father on 
her on wages higher than recs ieee R upon him to accept 


er is lo 
loss, 

d Where 
hiring ls 
desir BS as 
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The maintenance of a minor is obligatory upon the father even if 
he differs from him with respect to religion just like the maintenance of 
the wife is obligatory upon the husband even if she professes a different 
faith. As for the child, it is due to the unqualified meaning of what we 
have recited. Further, he is a part of him and is like himself in meaning- 
As for the wife, the basis is that the cause is the valid contract of marriage 
and because maintenance is in lieu of confinement, which has been estab- 
lished through the valid contract. The contract between a Muslim man 
and an unbelieving woman is valid giving rise to confinement, therefore, 


maintenance becomes obligatory. 

In all the cases that we have mentioned, 
ne father where the minor does not have wealth of his own. If, 
he does have wealth then the rule is that the maintenance of a 
alth whether he is a minor or a major. 


maintenance is obligatory 


upon tl 
however, 
human being is from his own we 


76.4 MAINTENANCE FOR PARENTS AND GRANDPARENTS 


A man is under an obligation to spend on his parents, his grandfathers 
and grandmothers, if they are poor, even if they profess a different faith. 
As for the parents, it is based upon the words of the Exalted, “Bear them 
company in this life with justice (and consideration). The verse was 
revealed in the case of unbelieving parents. It is not part of justice and 
fairness to live enjoying the blessings of Allah and to leave them to die of 
hunger. Likewise for the grandfathers and grandmothers for they too are 
like fathers and mothers. It is for this reason that the grandfather stands in 
the place of the father at the latter's death. Further, they were the cause of 
his life and that gives rise to their survival with the same status as parents. 
Poverty is stipulated, however, as the possession of wealth lends greater 
priority to the obligation of maintenance from their own wealth as com- 
pared to its obligation from the wealth of another. Maintenance is not 
prevented due to a difference in religion on the basis of what we have 
recited, 

Maintenance does not become obligatory with a difference in reli- 
gion, except for the wife, parents, grandfathers, grandmothers, children 
and grandchildren. As for the mother it is due to what we have recited 
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and that it is obligatory due to a valid contract that lead 

ment as a duty that has a purpose. All this is not relat ee her COnfing 
religion. As for the others, because being a part is ant pate Moy 
part of a man is like the man himself, just as it does not ablished and the 
on himself due to his unbelief, it does not prevent the were §Pendin 

part. The exception is that if they are the enemy, their Sr tia Of hig 
obligatory on a Muslim even when they have come over Intenance js Not 
(aman). The reason is that we have been prohibited to be ki tu 


who fight with us due to our din. to those 
The Christian is under no obligati £ 
a gation to provide main 
Muslim brother, likewise a Muslim is und tenance for hi, 


i er no obligation t 

; aes O provi 

maintenance for his Christian brother, The reason is that mai piovi; 
maintenance 


is linked to inheritance by the text as distinguished from issi 
through ownership for it is annulled due to kinship and Tees 
hibited degree of marriage on the basis of a tradition. Buka i i 
a ies to a bond that is further strengthened with the Rē, 
ton, The continued ownership (of relatives) is stronger i i : 
bonds of the womb than the non-payment of mai Seabed. Poe jack 
we have adopted for what is stronger the true indie tei 
and in the case of the lesser case he “llah that dies ta "ati 
reason that the distinction is made. gg 
ee ate with the child in the provision of mainte- 
nee ee Eti ed e reason is that they have priority in the wealth 
Sethian ee asis of a text, while they do not have such priority in 
thee ike Bee a aM also because the child is the closest person to 
obligition An be Fi rst from whom their maintenance is claimed. The 
aitas tk i pean the males and females according to the most 
faded zāhir al-riwayah), which is correct as the meaning 
Maintenance is due for eac 
marriage if such relative is a 
isa major male who is poor 
reason is that maint 
of close relatives an 
is that they be in t 


h relative within the prohibited degree of 
Poor minor, or is a poor major woman oF 
is and has a chronic illness or is blind. The 
ERS the bond of the womb is obligatory in the case 
not distant relatives, and the distinguishing factor 

€ prohibited degree of marriage. Allah, the Exalted, 


ee is 
“It is recorded by al-Nasā'ī to the 


rohibi 
Ibitēd degree of Matriage, 


such effect that whoever comes to own a relative in the 
ch relative is set free on his account. Al-‘Ayni, vol. $y 
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has said, “An heir shall be chargeable in the same way.”” In the rec itation 


of ‘Abd Allah ibn Mas'ūd (God be pleased with him), “An heir within 
the prohibited degree of marriage shall be chargeable in the same way. 
Thereafter, it is necessary that attributes like need, minority, and being a 
female be found. Chronic illness and blindness are signs of need due to 
the existence of the inability. One who is able to earn is well off due to 
his earning as distinguished from the parents as the labour of earning 1s 
linked with them. The child is commanded to eliminate injury to them, 
therefore, maintenance is made obligatory despite their ability to earn. 


The share of maintenance is in proportion to the share of inheritance 


and the person will be compelled to pay it. The reason is that mentioning 
the heir in the text is an indication for considering the (share in) inher- 
stance. Further, liability is in proportion to revenue, while compelling 15 
for the satisfaction of the right of one to whom it is due. 


The maintenance of a major daughter and a son, who is chronically 
ill, is upon the parents in thirds: on the father is two-thirds and on the 
mother one-third. The reason is that inheritance is due to them in this 
proportion. This feeble servant says: This is what is related through the 
narration of al-Khassāf and al-Hasan (God bless them). In the Zahir al- 
Riwayah the entire liability is that of the father due to the words of the 
Exalted, “But he (the father of the child) shall bear the cost of their food 
and clothing on equitable terms.”"* Here the chronically ill is like a minor 
child. The distinction on the basis of the first narration is that the author- 
ity of wilayah and the burden of support are gathered in the father so 
much so that he is liable for his sadagat al-fitr (amount due on id al-fitr), 
therefore, maintenance is also made specific to him. The major child is 
not like them due to the lack of wilayah in his case, therefore, the mother 
participates in this with him. For persons other than the father, the ratio 
of inheritance is taken into account, so that the maintenance of the minor 
is upon the mother and the grandfather in thirds, while the maintenance 
of the brother in financial straits is upon various sisters who are well off in 
fifths in accordance with inheritance, except that what is considered is the 
eligibility for inheritance on the whole and not its actual disbursement. 
Thus, if the person in financial straits has a maternal uncle and the son of 
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a paternal uncle, his maintenance is upon the maternal unc 
inheritance goes to the son of the paternal uncle. 


Their maintenance (close relatives) is not due when ther 
ence of faith, due to the annulment of the legal capacity for 
as that must be taken into account. 


Maintenance is not obligatory on the poor man, because jt į 

obligatory for strengthening the bonds of the womb and hei dear 

gth eis entitled to į 
himself so how can the obligation be demanded from him? This is di C 
guished from the maintenance of the wife and his minor child Sats 
made it binding upon himself by going ahead with the gotitrāci Bea z 
interests are not secured without it, and in such a case difficult en. 
cial straits do not operate. Thereafter, financial ease is determined on A 
basis of the nisab, according to what is narrated from Abū Yasuf (God 
bless him), According to Muhammad (God bless him) it is determined b 
what is in excess of maintenance for himself and his family for a sith 
or by what is surplus over this through his permanent and daily earning 
The reason is that what is taken into account in the case of the rights of 
individuals is the ability and not the nisab, as that is for financial ease. The 
fatwa today is on the first view where the nisāb is the nisāb that prevents 
sadagah (payment of zakat). l 

If the missing son has wealth, the maintenance for the parents is to 
be awarded from it, and we have already elaborated the reasoning under- 
lying this, 

If his father sells his goods to recover his maintenance, it is permit- 
ted, according to Abū Hanifah (God bless him), and this is based upon 
istihsan. If he sells his immovable property, it is not permitted. In the 
opinion of the two jurists, it is not permitted to sell such property, and 
this is based upon giyās. The reason is that he has no authority (wilāyah) 
over him as it was terminated on the son’s attaining puberty, therefore, he 
does not possess such authority even during his presence. Consequently, 
he does not possess the authority to sell for any kind of debt except that 
of maintenance. Likewise, the mother does not possess such authority. 
According to Abū Hanifah (God bless him), the father has the author- 
ity to preserve his son’s wealth when he is missing. Do you not see that 
the wast has such authority, therefore, the father has greater priority for 
such authority due to the bond of affection. The sale of movable property 
falls within the authority of preservation, but immovable property is not 
like this as it stands Protected on its own, This is distinguished from the 


le, while hi 


eisa differ- 
inheritance 
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case of relatives other than the father, for they have no authority at all 
to undertake transactions for him during his minority nor do they have 
authority of preservation after his majority. If the sale by the father is 
permitted and the price is of a species that is suitable for his right, which 
is his maintenance, he has a right to recover it from the price. It is just 
like selling the movable and immovable property for the minor, which is 
permitted due to complete wilayah, and then recovering his maintenance 
from it as it is a species compatible with his right. 


If the parents hold wealth belonging to the missing son and they 
spend on themselves from it, they are not to be held liable for com- 
pensation, because they have satisfied their claim as their maintenance 
becomes obligatory prior to adjudication, as has preceded. They have 
taken a species compatible with their right. 


If a stranger holds his wealth and he pays their maintenance with- 
out the permission of the gādī, he is held liable. The reason is that he 
has undertaken a transaction in the wealth of another without author- 
ity, because he is a deputy merely for safe-custody of the wealth. This is 
distinguished from the case where the gādī orders him to do so, as his 
directive is binding due to his general authority. When he is held liable, 
he cannot have recourse to the person who took possession of the wealth, 
as he came to own it through daman and it is as if he made a donation. 


Where the gādī makes an award of maintenance for the child, par- 
ents, and the next of kin, and a certain period passes over such award, 
it lapses. The reason is that the maintenance of these persons becomes 
obligatory to meet a need and is not due when financial ease exists, and 
such ease is found with the passage of time. This is distinguished from 
the maintenance of the wife, when the gādī makes an award, because that 
is obligatory even with financial ease, and is not extinguished with the 
attainment of financial ease in the past days. 


The exception is where the gādī has allowed (the relatives) to raise a 
loan in the person’s name. The reason is that the qadi has general author- 
ity and his order becomes the order of the missing person, thus, the debt 
becomes his liability that does not lapse with the passage of time. Allah, 
the Exalted, knows what is correct. 
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76.5 MAINTENANCE FOR SLAVES 


zie master is under an obligation to spend for the maintenance of hi 
ave woman and male slave, due to the words of the Prophet (God is 
him and grant him peace) about slaves, “They are your brothe od bless 
Allāh, the Exalted, has made to fall under your authority. Feed oh pie 
of what you eat and clothe them out of what you wear, and do =a Oat 
ment the servants of Allah.” mor tor: 

If he refuses to do so and they have a means of earning, they should 
earn and spend on themselves, because in this is the securing of the inter- 
ests of both sides, as it will keep the owned slave alive and remain within 
the ownership of the master. 

If they do not have a means of earning like a slave who is chronically 
ill or a slave girl whose services are usually not let out on hire then the 
master will be compelled to sell them. The reason is that they are eligi- 
ble for maintenance, and in their sale is the satisfaction of their right as 
well as the survival of the right of the master by substitution (the price). 
This is distinguished from the maintenance of the wife as that becomes a 
debt that can be delayed. The maintenance of the slaves does not become 
a debt, and is annulled. It is also distinguished from the remaining ani- 
mal species, because they are not eligible for maintenance, therefore, the 
owner cannot be compelled to spend on them, except that he has been 
ordered to do so with respect to what is between him and Allah, the 
Exalted. The reason is that the Prophet (God bless him and grant him 
peace) has prohibited the tormenting of animals, and this occurs by not 
spending on them. He also forbade the wasting of wealth, and by not 
spending leads to the wasting of animals. It is narrated from Abū Yusuf 
(God bless him) that the owner is to be compelled, however, 
view is the one we have stated. Allah knows best. 
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Chapter 77 


The Legal Status of Emancipation 


Emancipation is a transaction that is recommended. The Prophet (God 
bless him and grant him peace) said, “If any Muslim emancipates a 
believer, Allah will protect from the Fire each limb of his for each limb of 
the person set free.” It is for this reason that they deemed recommended 
that a man emancipate a male slave, and a woman set free a female slave 
so that the comparison of limb for limb may be realised. 


The Author (God be pleased with him) said: Emancipation is valid on 
the part of a freeman, who is major and sane, with respect to his own- 
ership. Freedom is stipulated, because emancipation is not valid except 
where ownership is found, and owned slaves cannot own. Majority is 
stipulated, because a minor does not possess legal capacity for the trans- 
action as it amounts to a manifest loss, and for this reason the wali does 
not have such authority over him. Sanity is stipulated as the insane per- 
son does not have legal capacity. Accordingly, ifa person who has attained 
puberty were to say, “I emancipated him when I was a minor,” his state- 
ment will be followed. Likewise if a person who emancipated were to say, 
“I emancipated him when I was insane,” where his insanity was manifest, 
and factors existed that negated the likelihood of emancipation. Similarly, 
if a minor were to say, “Every slave that I own will be free when 1 attain 
puberty,” it is not valid, because he does not have the capacity to issue 
a binding statement. It is essential that the slave be in the ownership of 
the emancipating person, thus, if he were to emancipate another person's 
slave such emancipation will not be executed, due to the words of the 
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Prophet (God bless him and grant him peace), *There is no Aana 
tion where one does not own a human being”? NCīpa. 

Ifa person says to his male slave or to his female slave, "You ar 

« : » « : 5 ẹ free » 
or “You are emancipated,” or “You are liberated” or “You are released» 
or “I have set you free,” or “I have emancipated you,” then he be a 
cipated the slave whether or not he had intended emancipation Th 4 
reason is that these words are explicit in the meaning of emancipation e 
they are employed in the law and in practice for the purpose. Accordingly 
the need for intention is eliminated. These forms even when they oh 
meant as reports are employed for the creation of rights in legal transac- 
tions on the basis of need, as is the case in divorce, sale and other Matters 

If he says that he meant thereby a false report or meant that he is 
released from work, he is to be deemed truthful morally (not legally), as 
such meaning is probable but he is not deemed truthful legally, because 
the intention opposes the apparent meaning. 

If he were to say to him, “O Freeman,” or “O Emancipated One” the 
slave is emancipated. The reason is that it amounts to calling someone 
by a name that is explicit as it amounts to summoning the person called 
with the specific description mentioned. This is the actual application, 
It requires the realisation of the attribute in him and is established from 
his side. By proving it he requires its verification, and we shall repeat this 
in what follows, God, the Exalted, willing. The exception is where he has 
named him Freeman and then calls him by that name, because the pur- 
pose is naming with his proper name, which is the title he has given him. 
If he calls him in Persian saying, “O Azad,” where he has given him the 
name Hurr, the jurists maintain that he stands emancipated. Likewise, the 
opposite, because it does not amount to calling him by his proper name, 
thus, it will be considered to mean a report about an attribute (freedom). 

Likewise if he says, “Your head is free,” “Your face is free,” “Your neck 
is free,” or “Your body is free,” or he says to his female slave, “Your vagina 
is free.” The reason is that these words are employed to express the mean- 
ing of the entire body, and the discussion has preceded in the Book of 
Divorce. 

If he associates emancipation with an undivided part (percentage), 
it applies to that part (and thereafter extends to the whole), and the dis- 
agreement about this will be coming up God, the Exalted, willing. If 
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however, he associates it with a specific limb, which does not imply the 
entire body, like the hand or foot, emancipation does not take place in our 
view, with which al-Shāfiī disagrees, and the discussion has preceded in 
the Book of Divorce where we elaborated it. 

If he were to say, “I do not own you,” intending emancipation 
thereby, the slave is emancipated, but if he did not intend it he is not 
emancipated. The reason is that it is probable that he intended, “1 do not 
own you for | have sold you,” or he intended, “I do not own you for I 
have emancipated you." One of these cannot be identified except through 
intention. 

He (God be pleased with him) said: The same applies to kinyat with 
respect to emancipation. The examples are like his saying, “You have 
moved out of my ownership,” “I have no hold over you,” “I have no claim 
of slavery over you,” and "1 have moved out of your way,” for this implies 
the negation of a hold over him. Moving out of ownership or moving out 
of the way are probable in the same way for sale and kitabah as they are 
for emancipation, therefore, intention is necessary. Likewise his saying to 
his female slave, “I have let you go,” because it is the same as saying, “I 
have moved out of your way,” and this is narrated from Abū Yusuf (God 
bless him) as distinguished from the words, “I have divorced you,” which 
we will explain in what follows God, the Exalted, willing. 

If he were to say, “I have no authority over you,” intending emanci- 
pation thereby, the slave is not emancipated. The reason is that the word 
sultān (authority) is an expression for control, and the ruler has been 
called sultan due to his control over the kingdom. Ownership remains 
even with loss of control as in the case of the mukatab slave. This is dis- 
tinguished from the words “I have no hold over you,” because its negation 
in absolute terms is through the negation of ownership. The reason is that 
the master has a hold over the mukatab, therefore, it implies emancipa- 
ton. 

If the master says, “This is my son,” and persists in this, the slave is 
emancipated, The meaning of this issue is that if one like him (of his age) 
gives birth to one like him (of his age), but if he does not, then the issue 
is discussed (by al-Oudūrī) after this. Thereafter, if the slave does not 
have a known ancestry, his paternity will be attributed to him, because 
the authority of claiming on the basis of ownership is established and the 
slave is in need of paternity, therefore, his paternity is attributed to him. 
Accordingly, his emancipation is established for he is linking paternity 
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to the time of conception. If the slave has a well known parent 
paternity is not established due to the impossibility of this beni his 
but he is emancipated by acting on the statement in its figurative Mean; 
due to the difficulty of acting upon the actual meaning. The Mes arg 
figurative use will be mentioned by us God, the Exalted, willing Bof 


B true, 


If he says, “He is my client (mawla),” or “O my client” th 
emancipated, As for the first, the term mawla even though it 


ne 


€ slave jg 


$ 4 „ includ 
the meanings of “helper,” “paternal uncle's son,” “authorities in religion, 
, 


"superior and subordinate in emancipation” yet the subotdinate is iden. 
tified here and becomes like a proper name for him. The reason is that 
the master is usually not given help by his owned slaves, and the pater- 
nity of the slave is well known, therefore, the first meaning is eliminated 
The second and the third are a type of figurative use when the statement 
requires actual application. Attributing the meaning to the slave negates 
his being the emancipator, therefore, the meaning of the subordinate 
mawlā is identified and linked to an explicit meaning. Likewise if he says 
to his female slave, “She is my client,” on the basis of what we have said, 
If he says that 1 intended thereby mawlā with respect to religion or that 
he made a false statement, his statement will be deemed truthful for what 
is between him and Allah the Exalted. He will not be deemed truthful for 
purposes of adjudication as it opposes the apparent meaning. As for the 
second, when the subordinate was identified as the intended meaning it 
became attached to the explicit meaning, and calling by an explicit word 
leads to emancipation, as if he had said, "O Freeman” or "O Liberated 
Man.” Likewise, calling with this word. Zufar (God bless him) said that 
he is not set free through the second meaning as he intended respect like 
saying "O my master” or "O my owner.” We would say that the statement 
is used in its actual meaning and it has become possible to act upon it in 
distinction from what he has said, because there is nothing in it that is 
specific to emancipation and is, therefore, mere respect. 


If he were to say, "O my son” or “O my brother,” the slave is not 
emancipated. The reason is that a call is to alert the one called, except 
that when it is through an attribute that is possible for the one calling '0 
affirm on his part, it will be for the affirmation of that attribute in the 
one called, so that he can be made to come with that specific attribute, 
as was the case with the statement, "O Aurr,” as we elaborated. When 
the call is made through an attribute that is not possible for the caller 
to affirm from his side, it is merely a name without the affirmation 0 
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that attribute in that person due to the obstacle in the way. Sonship is 
not established by calling him so, for if he was created with the sperm of 
another he cannot be his son through such a call, therefore, it is merely 
for identification through a name. It is narrated from Abu Hanifah (God 
bless him) through an isolated report that the addressee is set free with 
these statements, but the reliance is on the authentic narration. 


If he says, “O son,” the slave is not emancipated, because the truth 
is as he has stated that the slave is the son of his father. Likewise, if he 
says, “O small son” or “O small daughter? The reason is that this is 
the diminutive form of son and daughter without attributing them to 
himself, and the matter is as he has stated. 


If he says about a male slave, who cannot be born of him, “This is 
my son,” he is emancipated according to Abū Hanifah (God bless him). 
The two jurists said that he is not emancipated and that is the opinion 
of al-Shāfi'ī (God bless him) as well. These jurists argue that this state- 
ment is meaningless in its true application, therefore, it is to be rejected 
and deemed redundant. It is like his saying, “I set you free prior to my 
being created, or your being created.” According to Abū Hanifah (God 
bless him), though this statement in its actual application cannot be given 
meaning, it can be given meaning in its figurative sense, because it is a 
report about his freedom from the time he came to own him. The rea- 
son is that sonship in the case of slaves is a cause for their freedom either 
by way of consensus or due to the bond of kinship. Using the cause and 
thereby intending the effect in the figurative sense is permitted in usage. 
Further, freedom coexists with (is dependent upon) sonship in the case of 
slaves. Expressing a similarity through a dependent attribute is one way 
of intending the figurative meaning, as has been known, therefore, it is 
to be construed in such meaning in order to avoid redundancy. This is 
different from the case that the jurists have presented as there is no possi- 
bility of the figurative meaning in that, therefore, rejection is determined. 
This is distinguished from the case where he says, “I cut you hands,” but 
the man takes out both hands and displays them as being sound, then this 
cannot be construed in the figurative sense with respect to an acknowl- 
edgement for paying compensation and undertaking it as an obligation, 
even though cutting of the hands is the cause for the obligation of pay- 
ing wealth, as cutting by mistake is the cause for the obligation of specific 
damages called arsh. This opposes the meaning of wealth in the unqual- 
ified sense in its description insofar as it is imposed upon the ‘aqilah to 
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be paid within a period of two years. Establishing all this is Not onc: 

without actual cutting of the hands. Cutting is not the cause B upe 
be established. As for freedom, it does not differ in essence an dias at can 
rule, therefore, it is possible to deem it the figurative meaning, Its legaj 


If he were to say, “This is my father,” or “This is my mother” 

a person of this age cannot be born to them, then it is the opposi ma 
what we have elaborated. If he were to say about a minor boy, “This js af 
grandfather,’ it is said that it is governed by the same disagreement nc 
itis also said that he is not emancipated by consensus, because this ra 
ment does not affect ownership except through a link, which is the fath x 
and this is not established in his statement. Accordingly; it is not oiii, 
to deem a figurative meaning with respect to emancipation. This is distin. 
guished from paternity and sonship, because they have a direct bearin 
on ownership without an intervening cause. If he were to say, “This : 
my brother,” the slave is not to be emancipated according to the Zahir 
al-Riwāyah. According to Abū Hanifah (God bless him), he stands eman- 
cipated. The reasoning of both narrations we have already explained. If 
he were to say to his male slave, “This is my daughter,” it is said that it 
is governed by the same disagreement, while it is also said that it is gov- 
erned by consensus as the person pointed to is not of the same gender as 
the one named, therefore, the hukm is related to the one named, and she 


is non-existent, therefore, is not taken into account. We have established 
all this in the Book of Nikah. 


If he says to his slave girl, “You are divorced” or “You are irrevaca- 
bly separated,” or “Put on a veil,” and he intends emancipation thereby, 
she is not emancipated. Al-Shāfi'ī (God bless him) said that if he intends 
that then she stands emancipated. Likewise on the same disagreement 
are interpreted all the explicit words as well as figurative meanings (in 
marriage as well as emancipation), according to what their Mashā'ikh 
(jurists) (God bless them) have said. Al-Shāfi ī (God bless him) argues 
that he intended what his words probably imply, because in both types 
of ownership (marriage and slave) there is some compatibility, because 
both types are ownership of something that can be taken into possession. 
As for milk yamin, it is obvious and likewise ow nership arising from mat 
riage with respect to the hukm of an ‘ayn. Consequently, perpetuity is 4 
condition for it and limitation by time annuls it. Both statements operat 
to extinguish what is his right, which is ownership. It is for this reason 
that making it contingent through a condition is valid, As for the ahkâm, 
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have been established due to a prior cause and that is his being a sub- 
pil th legal capacity. It is for this reason that the words emancipation 
a ee may be used figuratively for divorce. Likewise its opposite. 
an In our view, he has intended something that his statement does not 
imply as a probable meaning. The reason is that emancipation is a term 
oer established greater strength, while divorce removes a restriction. The 
marie is that a slave is associated with inanimate things and with eman- 
cipation he is revived with ability. The married woman is not like this a 
she already possesses ability, but the restriction of marriage is an obstacle. 
This obstacle is removed through divorce and the power reappears. There 
is no ambiguity that the first has greater strength, and that the ownership 
of the right hand is superior to the ownership through marriage, there- 
fore, its extinction has greater strength too. A word is suitably used in its 
figurative sense for what is lesser in reality, and not for what is superior 
to it. Consequently, it will be prevented in what is disputed and will be 
permitted in what is its opposite. 

If he says to his slave, “You are like a freeman,’ the slave is not eman- 
cipated. The reason is that the term “like” (ith!) is used for participation 
in some of the attributes in practice, therefore, a doubt is created with 
respect to freedom. 

If he were to say, “You are nothing but a freeman,” the slave stands 
emancipated, because an exception for a negative meaning establishes the 
positive meaning with emphasis, as is the case with the kalimat shahadah 
(There is no God, but God). 

If he says, “Your head is the head of a freeman,” he is not eman- 
cipated, because it is a comparison by eliminating the letter used for 
comparison.’ If he says, "Your head is a free head,” the slave is eman- 
cipated. The reason is that this establishes freedom in his being, because 
the head is an expression for the entire body. 


771 SLAVE RELATIVES 


Ifa person comes to own a relative in the prohibited degree of marriage, 
the slave is emancipated on his account. This is a report? related from 
the Prophet (God bless him and grant him peace), “Whoever comes to 
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owna relative in the prohibited degree that relative is emanci i 
tradition in its generality includes each relative atime =. This 
for marriage whether it is by birth or otherwise, Al-Shafi% Prohibited 
him) opposes us in those who are not related by birth. He es (God bless 
proof of emancipation without the consent of the owner ier oe that the 
qiyãs or it does not require it. Brotherhood and what resemble het by 
than kinship by birth (that is, between parents and children) on iig 
prevents linking with them or reasoning leading to it. It js for hee : 
that mukātabah within a mukātabah is not allowed for other tas ie 
eo Pera fa l Ose 
ie by kinship of birth, when it is not disallowed for those related by 
We rely on what we have related and also on the argume 
come to own a relative whose relationship is effective rs bi 
riage, therefore, such relative is emancipated on his account. In Be Nib 
is effective in reality and kinship by birth is to be rejected (for this E3 
pose), because it is this for which the strengthening of the bond has bars 
made obligatory and its severing is prohibited so much so that mainte- 
nance becomes obligatory and nikah prohibited. There is no difference 
if the owner is a Muslim or an unbeliever in the dar al-Islam due to the 
generality of the underlying cause ("illah), The mukatab when he buys his 
brother or other such relative, the relative does not become a mukatab as 
he does not have complete ownership that can enable him to emancipate 
him, and the obligation is linked with the ability to undertake the act, 
This is distinguished from kinship by birth, because emancipation (of 
the entire family) is one of the purposes of kitabah. Accordingly, the sale 
of such a relative is prohibited and the slave is set free in order to realise 
the purposes of the contract. It is narrated from Abū Hanifah (God bless 
him) that even the brother will be part of the mukātabah. This is the view 
of the two jurists as well. Accordingly, we are obliged to prevent sale. This 
is distinguished from the case where he comes to own the daughter of 
his paternal uncle when she is also his sister through radā‘ ( foster-sister), 
because the prohibition is not established through kinship. A minor is 
deemed eligible for such emancipation and likewise an insane person 50 
that a close relative is emancipated on their account when they come to 
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This means that if a mukātab slave who is paying in instalments for his freedom 
comes to own his father, the father is also treated as part of the mukatabah. This does 
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own him, because here the right of the individual is involved and this 
resembles maintenance. 

If a person emancipates a slave for the sake of Allah, or for Satan, 
or for an idol, the slave stands emancipated, due to the issuance of the 
essential element (rukn) of emancipation from one who has the legal 
capacity to do so with respect to the subject-matter. The words for near- 
ness, "for the sake of,” with respect to the first case (where it is for Allah) 
ig an excess and its absence with respect to the other two cases does not 
cause any disturbance. 

Emancipation by one coerced to do so or one in a state of intoxica- 
tion takes effect, due to the issuance of the essential element from one 
with legal capacity with respect to the subject-matter (slave) as is the case 
in divorce, and we have elaborated this earlier. 

If he makes emancipation contingent upon ownership or another 
condition, it is valid as in the case of divorce. As for ownership, there 
is a disagreement with al-Shafi'l (God bless him), and we elaborated this 
in the Book of Divorce. As for making it contingent with a condition, the 
reason is that it amounts to relinquishment (isqat), therefore, associating 
it with a condition is valid as distinguished from other types of owner- 
ship, as has been known within its own discussion. 

If the slave of an enemy moves over to our territory as a Muslim, he 
stands emancipated. This is based upon the words of the Prophet (God 
bless him and grant him peace) about the slaves of Taif when they crossed 
over to him as Muslims, “They are the emancipated slaves of Allāh?” 
Further, he has preserved himself in a state when he was a Muslim, and 
slavery cannot be imposed on a Muslim as a new imposition. 

If a person emancipates a pregnant woman, the foetus is emanci- 
pated with her, as it is linked to her. If he emancipates the foetus exclu- 
sively, it stands emancipated without the mother. The reason is that there 
is no intended legal basis for her emancipation due to the absence of asso- 
ciation with her nor with the foetus as a consequence for it amounts to 
inverting the object of emancipation. Thereafter the emancipation of the 
foetus is valid, but its sale and gift is not valid, but none of these is a 
condition for emancipation, therefore, they are distinguished. 

If a person emancipates a foetus in lieu of wealth, it is valid, but the 
wealth is not due, because there is no basis for obligating the payment of 
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wealth for the foetus, due to the lack of authority over it 
basis for making it binding for the mother with respec ae 
existence is separate from her. Further, stipulating a 
emancipation on someone other than the one bein 
valid, as has preceded in the discussion of khul‘, The exist 

nancy at the time of emancipation will be known when she be of Preg. 
the child in a period that is less than six months from the F "ing forth 
cipation, as that is the minimum period of gestation. une of eman, 

The child of a slave woman from her master is a free 
been created from his sperm, therefore, it is emancipate 
This is the basic rule and there is nothing conflicting w 
of a slave girl belongs to the master. 

The child of a slave woman from her husband belongs to her m 
due to its inclination towards the mother on the basis of hadanah pag F 
to the mingling of his sperm with hers where mutual exclusion is eies 
while the husband has consented to this, as distinguished from the re 
of the one deceived for in that case the father has not consented. 

The child of a freewoman is a freeman under all circumstances, 
because inclination towards her is greater, therefore, he follows her with 
respect to the attribute of freedom just as he follows her in ownership, 
slavery, tadbir (freedom after death), being the child of the slave mother, 
as well as kitabah. Allah, the Exalted, knows best. 
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Partial Emancipation 


If the master emancipates part of his slave that part stands emanci- 
pated, and he works for the rest of the value for his master, according 
to Abū Hanifah (God bless him). The two jurists said that the slave is 
fully emancipated. The basis is that emancipation can be split into parts 
in his view and emancipation can thus be confined to the part that is 
emancipated. According to the two jurists emancipation cannot be split 
into parts, and this is also the view of al-Shāfi'ī (God bless him). Accord- 
ingly, associating emancipation with part of the slave is like associating it 
with the whole, therefore, the slave is emancipated as a whole. The two 
jurists argue that emancipation is the establishing of freedom, which is a 
legal power, and it is established by negating its opposite, which is slav- 
ery and that is a legal deficiency. In their view, all this cannot be split 
into parts and is like divorce, pardon in the case of gisās, and declaring 
a slave woman to be an umm al-walad. According to Abū Hanifah (God 
bless him) emancipation is the establishing of the attribute of freedom by 
eliminating ownership or it is the elimination of ownership itself, because 
ownership is his right, while slavery is the right of the law (shar') or it is 
a public right. The authority for transaction is whatever falls under the 
authority of the person undertaking the transaction and this is restricted 
to the extinction of his right and nothing more. The basic rule is that 
a transaction is restricted to the object to which it is associated, while 
extension beyond that takes place due to necessity and in the absence of 
divisibility. Ownership, however, is divisible as in the case of sale and gift. 
Accordingly, emancipation in this case will follow this rule. 

Earning becomes obligatory as the value of the remaining part of the 
ownership is in control of the slave. According to Abu Hanīfah (God bless 
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him), the slave on whom earning becomes obligatory has th est 
mukatab slave, because attributing emancipation to a part atus of 
the affirmation of ownership in the whole (for purposes of is tise tg 
tion), but the continuance of ownership in part of the slave Breve te 
Consequently, we have acted upon both evidences by grantin sa is, 
status of the mukātab, for he has the possession and not the = a the 
and earning has become like the counter-value of kitābah. The bija 
the right to demand earning from him and he has the Option toe er has 
pate him (completely), because the mukātab is eligible for Baks i 
except that in this case if he is unable to pay he does not revert R ‘ee 
The reason is that it is an extinction of a right that is not in Bron A 
anyone, therefore, it does not accept rescission, as distinguished fromt S 
case where kitābah is intended ab initio, as that is a contract that acce 
igālah (negotiated settlement) as well as rescission. In divorce and tākā, 
from gisās there is no middle ground, therefore, we have affirmed it for 
the whole giving preference to the prohibited over the permitted, Istilad 
is divisible in his view, thus, where the owner makes a mudabbarah and 
umm walad up to the extent of his share, it will be restricted to that share 
alone. In the case of a (jointly owned) slave girl, when he guarantees the 
share of his co-owner by rendering his ownership fasid through istilad, he 
comes to own her fully through the guarantee and istilad is completed, 


Where the slave is owned by two co-owners and one of them eman- 
cipates his share, the slave is emancipated as a whole. If the emancipator 
is enjoying financial ease, the co-owner has the option to either eman- 
cipate the slave to the extent of his share or to hold his co-owner liable 
for the value of his share or even to hold the slave liable for earning and 
paying his share. Where he holds the co-owner liable, he has recourse to 
the slave, and the wala’ belongs to the emancipator. If he sets him free or 
asks him to earn his share, then the wala’ belongs to both. If the eman- 
cipator is in a difficult financial position, the co-owner has the option 
to emancipate the slave or to ask him to earn his share, and the wala’ 
is shared by them in both cases, This is the position according to Abū 
Hanifah (God bless him). The two jurists maintain that he has no choice 
in the case of financial ease except to hold the emancipator liable for his 
share and in the case of financial difficulty to ask the slave to earn his 
share. Further, the emancipator does not have recourse to the slave for 
the amount, and the wala’ belongs to the emancipator. 
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This issue’ is structured upon two principles. The first is the divis- 
ibility and non-divisibility of emancipation, as we have explained. The 
cond is that the financial ease of the emancipator does not prevent the 
$ osition of earning on the slave according to Abū Hanifah (God bless 
a ), while it does prevent it according to the twa jurists. The two jurists 
argue, with respect to the second principle, on the basis of the words of 
the Prophet (God bless him and grant him peace) about a person eman- 
cipating his slave that if he is well off, he is to be held liable for the share 
of the partner, but if he is poor the slave is to earn his share.” Thus, he 
divided the liabilities, and division negates participation. According to 
Aba Hanifah (God bless him), he locked up the value of the partner 
within the slave, therefore, he has the right to hold him liable. It is just 
like the blowing wind casting the dress of a person into the dye prepared 
by another thereby colouring the dress; the owner of the dress is liable for 
paying the cost of the dye whether he is in financial difficulties or is well 
off, as we have said. Likewise here, except that the slave is poor, therefore, 
he is asked to earn. Thereafter, the financial ease that is stipulated is that 
of adequacy, that is, he should own wealth that is sufficient to pay for the 
share of the co-owner. It is not the financial ease of the wealthy, because 
with adequate ease a balance is maintained between the two sides by the 
realisation of what the emancipator intended with respect to nearness to 
Allah and the delivery of the share to the one who remained silent. 
‘Thereafter the legal reasoning for deriving the rule (takhrīj) emerg- 
ing from the view of the two jurists is obvious, which is that the absence 
of recourse to the slave by the emancipator for the amount for which he 
has been made liable is due to the absence of imposing earning on the 
slave in the state of financial ease where the wala’ goes to the emanci- 
pator, as emancipation is entirely on his part due to its indivisibility. As 
for the takhrij on the basis of his (Abū Hanifah’s) opinion, the option of 
emancipation is due to the continuation of his ownership in the slave, as 
emancipation is divisible in his view. The imposition of liability on the 
emancipator is that of an offender for he has rendered vitiated the co- 
owner's share in the slave insofar as it prevents his sale, gift and so on, 
that is, transactions other than emancipation and its consequences along 
with requiring him to work, as we have elaborated. The emancipator has 


‘That is, recourse by the emancipator to the slave for the value of the remaining 
ownership and not having recourse to him on the provision of security. 
“It is recorded by all the six sound compilations. Al-Zayla'ī, vol. 3, 282. 
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recourse to the slave for the payment he guaranteed, because h 

to stand in the place of the one remaining silent through the 8 COmeg 
of surety, The co-owner had the right to recover the amount Provision 
him earn; likewise the emancipator. The reason is that he Bin Making 
him indirectly by the payment of the amount due, It is now as th own 
him solely and he has emancipated a part of the slave, therefore ae 
the option to emancipate the remaining part or if he likes to ask hi i 
earn the value. The wala’ belongs to the emancipator on the basis A to 
reasoning. The reason is that emancipation is entirely on his part j this 
far as he came to own him entirely on the payment of the amount a 
In the case of financial difficulty of the emancipator if he likes he ue, 
emancipate him (entirely) due to the continuation of his ownership any 
if he likes he asks him to work as we have elaborated. Wala’ belongs 1 
the emancipator in both cases, because emancipation is on his Part. The 
person (slave) obliged to work does not have recourse to the emancipa. 
tor for what he has paid on the basis of a consensus among our jurists 
because he has worked for release from his bondage and he is not payin i 
a debt on account of the emancipator, for he does not owe anything he 
to his financial hardship. This is different from the pledged slave if he is 
emancipated by the pledgor who is in difficult straits, because he is work- 
ing for the release of bondage or for a debt that is due from the pledgor, 
therefore, he has recourse to him. 


The opinion of al-Shāfi'ī (God bless him) in the case of financial 
difficulties is like the opinion of the two jurists. In the case of financial 
difficulties, he said the share of the co-owner stays within his ownership 
and he may sell it or gift it, The reason is that there is no basis for making 
the co-owner liable due to his financial hardship, nor is there a basis for 
making the slave earn its value for the slave is not an offender and he has 
not consented to this. Further, there is no basis for emancipating the slave 
completely due to the injury being caused to the silent co-owner, there- 
fore, what stands determined is what we determined. We said that earning 
iS a means for it does not need an offence to be justified, rather earning is 
based on the arresting of value within the slave. Thus, the power arising 
from ownership and the negative deficiency cannot both be combined in 
one person. 


If each co-owner furnishes testimony against his co-owner about 
FRARGPANON, the slave will work for both for their shares whether they 
are in financial ease or difficulty, according to Abū Hanifah (God bless 
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ESE PEE them is enjoying financial ease, while the other 
him): uer A ey A The way is that each one of them believes 
ted his share, therefore, he has become 
tib in conformity with his belief, according to Abū Hanifah 
Jess him). Consequently, it has become prohibited for him to 
(God A 7 and he acknowledges this with respect to himself, there- 
aay es oad from keeping him in bondage and he makes him 
on The ene is that we are sure about the right to make him earn 
can s truthful for he is either his mukatab or his slave. 


is lying or i ey ep 
whether en ribas make him work and this does not differ with finan- 


difficulty, because his right in both situations is in one of 
things. The financial ease of the emancipator does not prevent the 
cet aa of earning, in Abū Hanifah’s view. Making the co-owner 
i pe become difficult due to the denial of the co-owner, thus, the 
ie option is implemented, which is the requirement of earning. Wala’ 
belongs to both of them for each one of them claims that the share of the 
co-owner has been emancipated against his right, due to emancipation 
on his part, thus, the wala’ belongs to him, and he says: “My share has 
n emancipated through earning, therefore, wala’ belongs to me. 
Aba Yasuf and Muhammad (God bless him) said that if both are 
enjoying financial ease there is no requirement of work for the slave. The 
reason is that each one of them absolved him of earning through his claim 
of emancipation against his co-owner, because the financial ease of the 
emancipator prevents earning in the opinion of the two jurists. The claim 
is not established due to the denial of the other, however, being absolved 
of earning is established by his acknowledgement against himself. 

If they are in financial difficulties, he is to work for both, because 
each one of them claims that he is required to work for him whether he 
is lying or is truthful, as we have elaborated, for the emancipator is in 
financial straits, 

If one of them is enjoying financial ease while the other is facing 
financial constraints, he is to work for the one who is enjoying finan- 
cial ease, The reason is that he is not claiming compensation from his 
co-owner due to his financial difficulty; he merely demands earning from 
the slave, therefore, the slave is not absolved from earning. He is not to 
earn for the one who is in a difficult financial situation. The reason is 
that he claims compensation from his co-owner due to his financial ease, 
therefore, he is absolving the slave from earning. Wala’ is suspended in 
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all this, according to the two jurists, because each one Of them : 
ring it to his co-owner, while he claims to be absolved of em is transi 
remain suspended until they agree about emancipation b Rē thus, ; is A 

If one of the co-owners says, "If so and so does not ņa ne Of them 

tomorrow, then this slave is a freeman.” The other ets ter this Ous 

; , ra Wner Ķi 
he enters this house, he is free” The next day passes, þ Says, y 
known whether or not the person entered the house, bērza It jg No} 
slave stands emancipated, and he works for them for the oth Maf of the 
is the rule according to Abū Hanifah and Abū Yūsuf (God ki half This 
Muhammad (God bless him) said that he is to work for his ae them), 
The reason is that by the extinction of the requirement of izej: Value, 
son against whom judgement has to be given becomes unknow, the per, 
award cannot be made against an unknown person. It is as jf i aan 
another, “You have a claim of one thousand dirhams against a pre 
In such a case, no ruling can be issued against either one of aa va = 
uncertainty, Likewise here. The two jurists argue that we are certain b, : 
the extinction of one-half of the earning. The reason is that one EN ts 
here is certainly breaking his vow, and with certainty about the Siting 
tion of one-half. How then can a ruling be given about the K SR 
the entire amount? Uncertainty is removed through spreading and distri 
bution (of the liability), as in the case where a person emancipates one of 
his two slaves without identifying one specific slave or by identifying him 
but forgetting which one and dying before recalling or elaborating, The 
derivation of rules in this is based upon the issue whether or not financial 
ease prevents the requirement of earning, and this is in accordance with 
the disagreement that has preceded. 

If they take the oath (as in the previous issue) about two slaves, 
each one owned by them separately, none of them will be emancipated, 
The reason is that the person against whom the ruling with respect to 
emancipation is to be given is unknown. Likewise, the subject-matter of 
emancipation is unknown. Uncertainty, therefore, becomes intense and 
prevents judgement. In the case of a single slave, the person in whose 
favour the judgement is to be rendered and the subject-matter of the 
judgement is known, thus, the known part dominates the unknown part, 

If two persons buy the son of one of them, the share of the father 
stands emancipated. The reason is that he has come to own a part of his 
relative and such purchase amounts to emancipation, as has preceded. 
No compensation is imposed on him (for the share of the co-owner); 
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ther or not the other was aware that he was his relative. The same 
whe if they come to inherit him, and the co-owner has the option to 
appie nancipate his share or to require the slave to earn the value. This 
ae to Abū Hanīfah (God bless him). The two jurists said 


‘ ule according s 
aie the case of purchase the father pays one-half of the value if he is 

njoying financial ease. If he is in financial difficulties, the son works for 
e 


half the value for the co-owner of his father. The same disagreement gov- 
erns cases where they come to own him through a gift, charity or bequest. 
rdance with this reasoning, if two persons buy him, when one 
of them has taken an oath that he will emancipate him if he comes to 
own one-half share in him, the two jurists maintain that the father has 
annulled the share of his co-owner through emancipation, because buy- 
ing 4 relative amounts to emancipation. This becomes similar to the case 
where two strangers come to own the slave and one of them emancipates 
his share. According to Abū Hanifah (God bless him), he has consented 
to the vitiation of his share, therefore, he cannot ask him for campenša- 
tion. It is as if he had expressly asked him to emancipate his share, and 
the evidence of this is that he participated with him in something that 
becomes the underlying cause of emancipation, which is purchase. The 
reason is that purchase of a close relative is his emancipation to the extent 
that he becomes free of the liability of expiation through it, in our view. 

According to the apparent meaning of the opinion of the two jurists, the 

payment of the value is compensation for wasting his share, and it differs 

in the case of financial ease and difficulty, while it is extinguished due to 

consent. The rule does not differ with knowledge or lack of it, which is 

an authentic narration (zahir al-riwayah) from Abū Hanifah (God bless 

him). The reason is that the rule revolves around the cause; it is as if he 

says to another, “Eat this food,” when the food is owned by the one giving 

the order, but the one giving the order is not aware of this. 


In acco 


If a stranger begins first and purchases one-half of the slave, after 
which the father comes and purchases the other half, and he is well off, 
then the stranger possesses the option; if he likes he can hold the father 
liable for compensation. The reason is that he did not consent to the viti- 
ation of his share. If he likes, he can make the son work for the value of 
his half, for his share stands arrested within the slave. This is the view 
according to Abii Hanifah (God bless him). The reason is that the finan- 
cial ease of the emancipator does not prevent the requirement of work, in 
his view, The two jurists said that he has no option, and he is to hold the 
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father liable for half the slave’s value. The reason is that financi 
the emancipator prevents the requirement of work in th ēlr ‘hee Ease of 

If a person buys one-half of his son, while he is ijoi i 
ease, there is no liability for him (of paying for the other half) Anci] 
to Abū Hanifah (God bless him). The two jurists said that he “cording 
he is enjoying financial ease. This means that he buys ngh dehi 
person who owns the entire slave. Thus, the seller will haye no oe 
Im of 


compensation in his view. We have already stated the underlying | 
8 egal 


reasoning. 

If a slave is owned by three persons, and one of the CO-owners en: 
ing financial ease declares that he will be free after his death, oe 
another co-owner, also enjoying financial ease, emancipates him Cafter 
which they agree upon liabilities, then the one remaining silent fg iy 
right to make the mudabbir liable for one-third of the value of the ae 
slave, but he does not make the emancipator liable, while the udala 
has the right to make the emancipator liable up to one-third ofthe val A 
of the mudabbar slave (that is, one-third of two-thirds of the whol h 
and he does not hold him liable for the one-third that he paid. This 
the position according to Abū Hanīfah (God bless him). The two jurists 
said that the entire slave now belongs to the one who made hima mud- 
abbar initially, and he is liable to his two co-owners for two-thirds of the 
value of the slave irrespective of his being financially sound or in difficult 
straits. The basis for this issue is that tadbir is divisible according to Aba 
Hanifah (God bless him) with the two jurists disagreeing as is the case 
with emancipation, The reason is that tadbir is an offshoot of emancipa- 
tion and will be analysed accordingly. As it is divisible in his view, it will 
be restricted to the share of the mudabbir, but he has vitiated the shares 
of the two other co-owners. Thus, each one of the two has an option to 
either to adopt tadbir for his share, to emancipate, to adopt mukatabah, 
to hold the mudabbir liable for compensation, to make the slave work for 
compensation, or to leave him in that state. The reason is that the shares 
of each of the two co-owners continue to be owned by them having been 
vitiated through the vitiation of their co-owner insofar as the means of 
benefiting from him through sale or gift have been blocked for them, as 
already explained. If one of these two opts for emancipation, his right 1s 

determined with respect to the slave, and he loses his other options. This 
aes rise to two causes of liability for the co-owner who is silent: tadbir 
y the mudabbir and emancipation by the emancipator, He has the right, 
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ver, to hold the mudabbir liable so that the compensation becomes 
' rion as a counter-value,' as that is the primary form of com- 
‘on, and it has even been deemed so for usurpation according to 
eee le. This is possible in the case of tadbir, because it is possible 
ikri i rt from one ownership to another at the time of tadbir, but it 
gti sible in the case of emancipation for at that time he is either a 
h as a ora freeman, subject to the disagreement between the two prin- 
noS aiiken rescission requires the consent of the mukatab so that it 
das r. For these reasons he is to hold the mudabbir liable. 


t transfe i 
pears dabbir has the right to hold the emancipator liable for 


ereafter, the mu t ator | ) 
on | value in the state of tadbīr, because he caused vitiation of his 


hird of the ‘tadbir, bı i 
i‘ dabbir. Compensation is estimated according to the value of 


‘hare as a MH r i 
za and the value of the mudabbar is two-thirds of the 


the destroyed thing, is 
value of the entire slave according to what they (the jurists) say. He is not 


to hold him liable for his value for compensation from the perspective of 
the silent co-owner, because the ownership is established after reliance on 
tadbīr. It is established at the time of compensation and not at the time 
of tadbir, therefore, it is not applicable to the liability of the emancipator. 
Wala’ will be shared between the mudabbir and the emancipator on the 
basis of thirds, with two-thirds going to the mudabbir and one-third to 
the emancipator, because the slave has been emancipated through their 
ownership in this ratio, As tadbir is not divisible in the opinion of the 
two jurists, the entire slave will belong to the mudabbir. He has vitiated 
the shares of the two co-owners, as we elaborated, therefore, he will com- 
pensate them. This rule does not differ on the basis of financial ease and 
hardship, for it is compensation in lieu of transfer of ownership, thus, it 
resembles the case of the umm walad, and is distinguished from eman- 
cipation for that is compensation arising from an offence (of vitiation). 
Wala’ in this case belongs entirely to the mudabbir, which is obvious. 

If a slave girl is owned by two men where one of them thinks that 
she is the umm walad of the other, but the other denies this, then she 
is to remain suspended from service for one day and the next day she 
is to serve the one who denied, according to Abū Hanifah (God bless 
him). The two jurists said that the one who denies, if he likes, may make 
her work for half her value, and thereafter she becomes free with no 
hold over her. The two jurists argue that when his co-owner does not 


howe 
compensatio 


‘And not compensation resulting from an offence. 
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confirm his claim, the acknowledgement reverts to the one 
the claim, It is as if he has himself made her an umm 
becomes like one where the buyer makes a claim that 
cipated the slave prior to the sale as in this case he (t 
deemed to have emancipated her. Likewise here. This Prevents <. be 
him, but the share of the one denying remains under the rule sve to 
ship. Thus, she can move towards freedom through earning, as in OWney. 
ofa Christian slave mother when she converts to Islam. Accordin the Cage 
Hanifah (God bless him) had his claim been affirmed, the ent Abū 
would have been for the one denying (in reality), but if it was deg 
denier would have half of the service, thus, what is certain ig establi h 

which is one-half. There is no service for the co-owner who testi fini ed, 
is there the option of earning, because he extinguished all this aon 
his claim of istilad and compensation. An acknowledgement of bein ugh 
umm walad includes the acknowledgement of paternity; it is a Simms 
tion that is not rebuttable, therefore, it is not possible to P- 


consider the one 
acknowledging as one who has declared her his umm walad. 


walad. T rt 
the Seller ¢ ate 


he buyer) wee 


If an umm walad is owned by two men, and one of them emancipates 
her, while he is in a sound financial condition, there is no liability for 
compensation on him, according to Abū Hanifah (God bless him), The 
two jurists said that he is liable for one-half of her value, The reason is 
that in his view the umm walad does not have a marketable value, while 
she does have a marketable value in their opinion. On this rule, a number 
of issues are structured and these we have recorded in Kifayat al-Muntahi. 


The reasoning of the two jurists is that she is being utilised for sex, 
hiring and service. This is an evidence of her having a marketable value, 
By the prevention of her sale, her marketable value is not extinguished, as 
in the case of the mudabbar slave. Do you not see that a Christian umm 
walad, when she converts to Islam, is obliged to earn her value, and this 
is a sign of her having a marketable value, except that her value is one- 
third of the value of a regular slave, as the jurists have said, due to the 
loss of the benefit of sale and working after death (of the master), This is 
distinguished from the case of the mudabbar, because what is lost is the 
benefit of sale, but earning and service still continue. 


*This is a response to the above assertion of the two jurists, “It is as if he has himself 
made her an umm walad” 
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According to Abū Hanifah (God bless him), marketable value is based 
è of ownership, and she is in possession for procreation and 
on the este a marketable value. Possession for marketability is sec- 
aaa It is for this reason that she does not work for repaying a debt, 
ote: heir, as distinguished from the case of the mudabbar. The rea- 
jā: "his distinction is that the cause (which is freedom) has been 
soe for her in her current state, and this is the relationship between 
nee the master through the child, as has been known about the pro- 
rikši of marriage, except that its operation has not been given effect 
VĒ SEA to ownership due to the necessity of benefiting sic her. 
The cause, therefore, operates to extinguish her marketability. In the case 
of the mudabbar the cause comes into effect after death (of the master), 
d the prevention of sale in his case is for the realisation of this pur- 
a se, therefore, the two are distinguished. In the case of the Christian 
a walad we have ruled about her becoming a mukatab slave in order 
to avoid injury to both sides. The counter-value of mukatabah does not 
necessitate the existence of marketability. 


Chapter 79 


Emancipating One of Several Slaves 


If a person has three slaves, and when two of them come to him he says, 
“One of you is a freeman.” Thereafter one departs, and another enters, 
and then he says, “One of you is a freeman.” He dies following this with- 
out elaborating. The slave who faced the statement twice will be free to 
the extent of three-fourths, while the two other slaves will be free to the 
extent of one-half of each. This is the view according to Abū Hanifah 
and Abū Yusuf (God bless them). Muhammad (God bless him) said the 
same except for the third slave who he said would be free to the extent of 
one-fourth. The first statement applies to the one who went out and to 
the one who remained, who heard the statement twice, thus, the eman- 
cipation from slavery applies equally to both due to their equality with 
respect to slavery. Both are, therefore, entitled to one-half emancipation. 
The slave who stayed back derived another fourth from the second state- 
ment, because the second statement applies to him and to the one who 
entered later, and he is the one whom he (Imam Muhammad) called “the 
other” in the Book, therefore, it will be distributed in halves among them. 
The first, however, who stayed behind, became entitled to one-half of 
freedom with the first statement, thus, the entitlement with respect to 
the second statement will be spread over his two halves (one free and 
the other in bondage). The half that applies to the half freed due to the 
first statement becomes redundant, while the second half that applies to 
the unoccupied part will apply and he will be free to the extent of one- 
fourth. This completes three-fourths for him. The reason is that if the 
master had intended thereby the slave staying behind, he would be free to 
the extent of one-half and had he intended the one entering later, this half 
would not be emancipated. Consequently, the halves are spread out and 
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he is emancipated up to one-fourth by the second stateme 

extent of one-half by the first, As for the slave entering tada and to the 
(God bless him) says that when the statement applies to fe Muh Mag 
one staying behind, and when the one staying behind dēriy s and to the 
from it, the one entering later should derive the same. The cr ONe-f) 
that it does apply to both, but the issue is of spreading the er ju 
reduces it to one-fourth for the one staying on due to his Rē Which, 
to one-half through the first statement, as we have mentioned wot 
entering later was not entitled to any emancipation Prior to thi «The n 
be given one-half. 1850 he wi 


He (Muhammad) said: If the statements made by him w 

ing terminal illness, one-third of this (wealth) will be distel $ dur, 
commentary of this statement is that the emancipated shares He ki 
gathered together, and these are seven according to the two sacl iy 
reason is that we take the lowest denominator for each slave to be fo as 
our need for working on the basis of three over four (the largest kas ‘4 
We therefore say: The one who stayed back is emancipated to the en 
of three shares, while the other two are emancipated to the extent ie 
shares. The emancipated shares, thus, come to seven. Emancipation ie 
ing terminal illness is a bequest and its implementation is up to nar 
of the subject-matter. It is, therefore, necessary to make the share of de 
heirs double of this. Accordingly, each slave will be analysed into sad 
shares with the entire wealth coming to twenty-one shares. The one who 
stayed back will be emancipated up to three shares and he is made to earn 
the remaining four. From the other two slaves, two shares each are to be 
emancipated and they earn the remaining five shares, When you ponder 
over this and make the addition it all adds up to one-third plus two- 
thirds. According to Muhammad (God bless him), each slave is analysed 
into six shares, for the one entering later is given one share in his view. 
This reduces the emancipated shares by one share and the entire wealth 
comes to eighteen shares. The remaining derivation is according to what 
has preceded, 


Tun, 
Tists Say 


Had this happened in the case of divorce, where the marriage had 
i ee co ees with any of them, with the husband dying prior 
= ka a mete) one-fourth of the dower of the one who went out 
ki $ Mi prda three-eighths from the one who stayed and one- 
ies e dower of the one who entered later. It is said that this is 

ively the view of Muhammad (God bless him), while the two jurists 
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aintain that one-fourth will be extinguished. It is also said that it is the 
a of the two jurists as well. We have mentioned the difference and all 
we sub-issues in (the commentary of) al-Ziyadat. 

If a man says to his two slaves, “One of you is free.” Thereafter he 
them or one of them dies, or if he said to him (one of them), 
fter my death,” the (remaining) slave stands emancipated. 
that the slave is no longer the subject-matter of emanci- 
death and for emancipation by this man due to his sale, 


from each perspective for purposes of tadbir. 
r emancipation. Fur- 


sells one of 
“You are free a 
The reason is 
pation due to oe 
and also for emancipation ich perspec 
Accordingly, the remaining slave will be identified fo 3 
ther, through sale he intended to obtain the price and through tadbir the 
derivation of benefit up to his death, Both purposes negate emancipation 
that has been made an obligation, therefore, the remaining slave is identi- 
fied by implication. Likewise if he declares one of two female slaves as an 
umm walad. In this case, there is no difference between valid and irregu- 
lar sales with or without possession, nor is there a a difference between an 
unqualified sale or one that grants an option to one of the parties to the 
contract. This is due to the absolute nature of the statement in the Book. 
The meaning of all this is in what we said (with respect to the purposes). 
Making an offer for sale is linked directly to the sale according to a narra- 
tion preserved from Abū Yusuf (God bless him). Gift with delivery, and 
donation with delivery have the same status as sale, because it amounts 
to transferring of title. 

The same applies if he says to his two wives, “You are divorced” and 
then one of them dies, due to what we said. Likewise, if he has intercourse 
with one of them, on the basis of our elaboration. 

If he says to his two slave girls, “One of you is free,” but thereafter 
has intercourse with one of them, the other is not emancipated, accord- 
ing to Aba Hanifah (God bless him). The two jurists said that she is 
emancipated. The reason is that intercourse is not permitted except on 
the basis of ownership and one of them is a freewoman. By undertaking 
intercourse he seeks to maintain ownership with the slave woman that he 
slept with, therefore, the other stands identified due to the elimination of 
ownership due to emancipation, as is the case with divorce. The Imam 
(God bless him) argues that ownership subsists in the case of the slave 
woman with whom he had intercourse, because emancipation pertains 

to an unknown person, while she is ascertained, therefore, having inter- 
course with her is permitted. This does not amount to an elaboration 


130 Al-Hidayah Book IX: a 
ClPAtIgy 
of the statement (of emancipation) he made. Accordin 
course with either is permitted in his view, except that he did intep. 
fatwa on this basis.’ Thereafter it is said that emancipation į noti Sue g 
nated prior to an elaboration, because it is linked to it. In the ā not elimi. 
is said that it is eliminated with respect to one unknown ane ternative it 
dent through his acceptance, while intercourse is only baa be evj. 
one identified. This is distinguished from divorce, because ike with the 
purpose of marriage is procreation, The intention to Piode Primar 
intercourse indicates the continuation of ownership in the w = through 
whom he is cohabiting in order to preserve the interests of tās with 
for the slave woman, the purpose of intercourse with her is Senās 4 
tion of carnal desire without procreation, therefore, it does not satisfac. 
the continuation of ownership. Indicate 
Ifa person says to his slave girl, “If the first child you give birth to; 
boy, then you are free,” but she gives birth to a boy and a girl, and itie $ 
known who was born first, then one-half of the mother is NGS a 
and one-half of the girl, but the boy remains a slave. Each one hikes 
(the mother and daughter) will be emancipated in one situation shit 
is where the woman has given birth to the boy first; she is sīrīatici a 
due to the stipulation, while the girl is free as she follows the sieti ai 
the mother is a freewoman when she gave birth to her. They will remai 
in bondage in another situation, which is where she gives birth to the bi 
first, and this due to the absence of fulfilment of the condition, Thus (in 
this situation), one-half of each one of them (mother and daughter) is 
emancipated. The boy, however, remains in bondage in both situations 
therefore, he remains a slave. If the mother claims that it was the boy wh 
was born first, whereas the master denies this, while the girl is a minor, 
then the acceptable statement is that of the master along with his oath 
as he is denying the occurrence of the condition of the emancipation, If 
ve Fa the oath, none of them will be emancipated, but if he refuses to 
: e the oath, the mother and the girl will be emancipated, because the 
o AA EE a to the freedom of the minor girl and this 
EEK ni amani eing a pure benefit, Consequently, the refusal is 
purpose of their freedom, and we declare them 


‘In sh ami ‘ j 
ot Dora vies is saying that the statement made by the person in this issue 's 
issible for purposes of emancipation. Further, the act of intercourse is 


not link, d Or cannot b i 
e 5 ] tactasa i 
o i ;: linked with this statement, and cannot ¢ 


get 
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If the girl is a major and she does not claim anything, and the mat- 
free. sit was (where she claims that the boy was born first), the mother 
teris? emancipated due to the refusal of the master to take the oath, but 

tthe girl, because the claim of the mother is not effective in determin- 
no the rights ofa major girl. The validity of the refusal depends upon the 
ci efore, it does not apply to the status of the girl. If the major girl 
:< the claimant about the precedence of the boy’s birth and the mother 
a ains silent, the freedom of the girl is established through refusal of 
"he master to take oath, but not that of the mother, due to what we said. 
The administering of the oath is on the basis of knowledge, in the situa- 
tions we have mentioned, because it is an oath about the act of another, 
and through this explanation the situations we mentioned in Kifayat al- 


Muntahi become known. 


If two men testify against a man that he emancipated one of his 
two slaves, then the testimony is void according to Abū Hanīfah (God 
bless him), unless it pertains to a bequest, on the basis of istihsan, which 
he mentioned in the Book of Emancipation. If two men testify that he 
divorced one of his two wives, the testimony is acceptable and the hus- 
band will be compelled to divorce one of them. This is based on con- 
sensus (ijmā'). Abū Yūsuf and Muhammad (God bless them) said that 
the position of the testimony in emancipation is the same as this (that is 
divorce). The rule in this is that testimony about emancipation of a male 
slave is not acceptable without a claim being lodged by the slave, accard- 
ing to Abū Hanifah (God bless him), while it is acceptable according 
to the two jurists. Testimony about the emancipation of a slave woman 
and the divorce of a married woman is acceptable without a claim by 
agreement, and the issue is well known. Insofar as the claim of the male 
slave is a condition according to the Imam, it is not realised in the issue 
stated in the Book. The reason is that the claim of an unknown per- 
son cannot be the basis of adjudication, therefore, the testimony is not 
accepted, According to the two jurists, it is not a condition so the testi- 
mony is accepted even though the claim is non-existent. As for divorce, 
the absence of a claim does not give rise to vitiation of the testimony, as 
itis not a condition for it. If the two men testify that he emancipated one 
of his two slave women, the testimony is not acceptable according to Abū 
Hanifah (God bless him), even though a claim is not a condition for it. 
The reason is that the claim is not stipulated as it includes the prohibition 
of sex, therefore, it is similar to divorce. Ambiguous emancipation does 
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not give rise to the prohibition of sex, in his view, as 
> 


S 3 We 
oe it Anang a Wine. about the emancipation g ae MENtioneg 
slaves. All this applies if the two render testi One of 
mony about his ale 


one of his two slaves while he was in sound health. MANcipat 
If however, they testify that he emancipated on : % 
while he was in a terminal illness, or they testify to A his two slay 
in sound health or during terminal illness, and th ‘ declaring tadis 
mony is during his terminal illness or after his deh vee of es. 
the basis of istihsān, because tadbir when it occurs it ta Accepted g, 
a beguest. Likewise, emancipation during terminal +I Sus by Way of 
bequest. The litigant in a bequest is the legator, and roe amounts to 4 
he also has representatives and these are the wast or the a known, and 
is that emancipation pronounced during terminal illness in ae reason 
between the two slaves, therefore, each one of them is a a distributed 
If the two persons testify after his death that he said in sou athe litigant, 
one of them was free, then it is said that it is not to be eke mikes that 
not amount to a bequest, while it is also said that it is to kās cone 
emancipation stands distributed between both. Allah knows ee as 


Chapter 80 


Oath of Emancipation 


If a person says, “If I enter the house then all the slaves that I own that 
day are free” He does not have slaves, but if he buys them and then 
enters the house they stand emancipated. The reason is that his saying, 
“that day,’ means “the day I enter,” except that he extinguished the act 
through the syntax so that what is taken into account is the existence 
of ownership at the time of entry. Likewise, if on the day of the oath 
there was in his ownership a slave who remained in his ownership till he 
entered, he too will be emancipated, due to what we have said. 

If he had not said in his oath the words “that day,” they would not 
be emancipated. The reason is that his saying, “all the slaves that I own,” 
applies to the present and the consequence is the freedom of the slaves 
owned at present, except that when the condition is inserted into the 
consequence, it is delayed till the time of the fulfilment of the condition, 
therefore, the slave is emancipated if he remains in his ownership up to 
the time of entry. This statement, however, does not include the slaves 
who were bought after the oath. 

If a person says, “All the male slaves I own are free” then if he has a 
slave woman who is pregnant and gives birth to a male, he is not eman- 
cipated, This is the case if she gives birth to the child within six months 
or more. The reason is that the statement is for the present, and there is a 
probability of the conception taking place at the time of the oath due to 
the passage of the minimum period after it, The same applies if she gives 
birth to the child in less than six months, because the statement includes 
owned slaves in absolute terms, and the foetus is owned too following 
the mother, though not as the intended purpose. The reason is that he is 
like a limb in some respects and the term owned slaves includes life and 
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not limbs. Accordingly, the master does not have the right to se 

tus independently. This feeble servant says: The effect of the shiek Ie fop, 
with the words “male” is that had he said, “all the slaves owned p tio 
would have included the pregnant woman and consequently the Kd i 
Ifhe were to say, “Each slave that I own is free day after tālā» is 
hē says, "Each slave that I have, is free day after tomorrow” inthe 3 
slaves, but he buys another one, thereafter, on the day after ars e has 
the slaves that he owned at the time of the oath are emancipate ri 
reason is that his words, “I own,’ apply to the present in reali lik The 
saying, “I own so and so,’ and he means thereby at present. Likewise. his 
a statement is employed without context and for the future by associat 
it with the literal forms used for the future. The unqualified stateme 
applies to the present, thus, the consequence is the freedom of the <i 
at present in association with the day after tomorrow, therefore, it shes 
not include the slave he bought after the oath. 


If he says, “Each slave that I own,” or says, “Each slave that I have, is 
free after my death,” and he has slaves, but he buys another Slave, then 
the one who was in his ownership at the time of the oath will be a mud- 
abbar, but the one bought later is not a mudabbar and when he dies he 
is emancipated from a third of his estate. Abū Yūsuf (God bless him) 
said in al-Nawādir that the one in his ownership on the day of the oath js 
emancipated, but the one acquired after his oath is not emancipated. On 
the same lines if he says, “Each slave that I have, when I die he is free,” then 
he argues that the statement is applied in reality to the present, in accor- 
dance with our elaboration. consequently, those whom he will own in the 
future are not emancipated, therefore, the first becomes a mudabbar, but 
not the other. The two jurists (Abū Hanifah and Muhammad) maintain 
that this statement gives rise to emancipation and bequest and he will 
be accommodated within one-third of the estate. In bequests the state is 
awaited and the present circumstances are taken into account. Is it not 
noticed that he participates in the bequest on the basis of wealth that is 
acquired by the master after making the bequest, and in a bequest for the 
children of so and so is the participation of children who are born after 
the making of the bequest. The obligation is valid when it is associated 
with ownership or with its cause. Insofar as it gives rise to emancips 
tion, it includes the owned slave taking into account the present situation 
thus, he becomes a mudabbar so that his sale is not valid. Insofar as it 
is a bequest, it includes the slave he buys taking into account the state 
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, ited, and this is the state of death. Prior to death, the state of 
that $ one f ' wnership is merely the awaited future, therefore, it does 
acquisition E a the meaning of the statement. At the time of death, it 
not coms M Opah slave that I have or each slave that I own is free. 
is as if e eck t from his saying “after tomorrow,’ in accordance with 
This #8 ae The reason is that it is a single transaction, which is 
wita? pee ‘near: emancipation, and it does not include a bequest. The 
the obian that of waiting for the future, thus, they are distinguished. 
penne: id that “you have combined the present and the future, 
eee < “ould say, "Yes, but due to two separate causes: the obliga- 
ese ARATE IES and bequest.” This, however, is not permitted due 
tion O 


to a single cause. 


Chapter 81 


Emancipation Through Ju'ālah 


If a person offers to free his slave in lieu of wealth, and the slave accepts 
this, he stands emancipated. This is like his saying, “You are a freeman 
on one thousand dirhams of for one thousand dirhams” He is emanci- 
pated due to his acceptance, because it is an exchange of wealth for what 
is not wealth, for the slave does not own himself. The legal position of 
exchange of counter-values is the following of legal effects immediately 
upon the acceptance of the counter-value, as in a sale. Accordingly, if he 
accepts he becomes a freeman, and what he has stipulated becomes a debt 
for him so that providing surety for it is valid. This is different from a 
counter-value in the contract of kitabah, because that is established with a 
negating factor, which is the existence of bondage, as has been explained. 
The unqualified use of the term wealth (mal) includes its various types 
like cash, goods, and animals without identifying the animals. The rea- 
son is that it is an exchange of wealth with what is not wealth, therefore, it 
resembles marriage, divorce, and settlement (sulh) for intentional homi- 
cide, The same applies to food and things measured and weighed when 
their species are known. It is not affected by uncertainty of description, 
because it is trivial. 

If he makes his emancipation contingent on the payment of wealth, 
it is valid and the slave becomes an authorised slave (authorised to earn 
independently). This is like his saying, “If you pay me one thousand 
dirhams you are a freeman.” The meaning of the words “it is valid,” means 
that he will be emancipated on payment of wealth without becoming a 
mukatab, because the statement is explicit in making emancipation con- 
tingent upon payment, even though there is found in it a meaning of 
compensation in the final analysis, as we shall elaborate, God, the Exalted, 
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willing. He becomes an authorised slave for the master pro 

earn by demanding payment from him, The meaning is e Meg hi to 
begging, therefore, it amounts to permission for him by mene ANd no, 

If he presents wealth for payment, the qadi is to compel lēti 

it and declare the slave emancipated. The meanin g of Aeg to accep 
and in all claims is that the claimant comes into possession ton h 
surrender of the wealth.' Zufar (God bless him) said that is the Mere 
be compelled to accept it (this way), and this is analogy as i * Not tg 
action based on oath, for it is emancipation made contingent 4 trans. 
fulfilment of a condition on the basis of a statement. Conse Gas the 
does not depend upon the acceptance of the slave (for it is as ently, i 
emancipation) nor does it accept rescission, and there is no asi ki 
in furthering the conditions of an oath. The reason is that thine 
entitlement prior to the coming into existence of the condition Th y5 
distinguished from kitabah as that is a commutative contract ‘A see 
giving a counter-value is obligatory. We argue that it is a contingent of 
taking into account the statement, while it is a commutative contract rs 
ing into account the purpose. The reason is that he has madeit contingent 
only to urge the slave on to pay the wealth. The slave in return acquires 
the dignity of freedom, while the master gets wealth in lieu of it as i 
the case in kitabah. It is for this reason that the compensation in case 
of divorce is given through a similar form so that it becomes irrevoca- 
ble. Accordingly, we have deemed it a condition from the start by acting 
upon the form and for repelling injury to the master, so that he is not 
prevented from selling him and the slave does not become entitled to his 
earnings. Further, the emancipation does not travel down to the child 
born prior to payment. We have deemed it a counter-value in the final 
analysis, at the time of payment, to repel injury to the slave so that the 
master is compelled to accept payment. It is this on which issues of figh 
turn and rules are derived, and its precedent is a gift with the stipulation 
of compensation. If he makes part payment, the master is compelled to 
accept it, however, he is not emancipated until the entire amount is paid, 
because the condition has not been fulfilled. It is as if he (the master] 
has reduced part of the payment and paid the rest. Thereafter, if he pays 
one thousand that he earned the master has recourse to him (for another 
thousand) and he is emancipated on the basis of that amount. If he earns 


———— 
‘And removal of obstacles if any. 
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't after the stipulation, the master does not have recourse to him, because 
4 is an authorised slave appointed by him for the purpose of payment. 
ate the word “pay” within his statement “if you pay” is confined to 
the session as it is the granting of an option, but in his statement when 
you pay” is not confined to it, because the word “when” here is used in 
the meaning of “whenever.” 


If a person says to his slave, “You are free after my death for one 
thousand dirhams,” then acceptance is (exercised) after death, due to the 
association of the offer with the time after death. It is as if he said, You 
are free tomorrow for one thousand dirhams.” This is different from his 
statement, “You are a mudabbar for one thousand dirhams,’ insofar as 
acceptance has to be immediate, because the offer of tadbīr is immediate, 
except that the payment of wealth does not become obligatory due to the 
existence of slavery. The later jurists said that he is not to be emancipated 
on this account in the issue stated in the Book even if he accepts after 
the death of the master, unless the heir emancipates him. The reason is 
that a dead person does not have the legal capacity to emancipate. This is 
correct. 


He said: If a person emancipates his slave in lieu of service for four 
years and the slave accepts, he is emancipated. He then dies immedi- 
ately thereafter. According to Abū Hanifah and Abū Yusuf (God bless 
them), he is liable for his value. Muhammad (God bless him) said that 
he is liable for the four year value of his services. As for emancipa- 
tion, the reason is that he deemed service for a determined period to be 
the counter-value, therefore, emancipation is associated with acceptance, 
which is found and service for four years becomes binding upon him 
as it is a valid counter-value. It is as if he emancipated him for a thou- 
sand dirhams, Thereafter if the slave dies then the disputed issue is based 
upon another disputed case, which is that if he sells the same slave for a 
female slave after which the female slave is claimed by a third party or dies 
(prior to delivery), the master has the right of recourse to the slave for the 
slave’s value, according to the two jurists, and for the value of the slave girl 
according to him (Muhammad). This issue is well known and the reason 
for basing the current issue on it is that just like delivery of the slave girl 
has become obstructed due to death or a third-party claim, obtaining the 
services for four years is also obstructed with the death of the slave and 


likewise the death of the master, therefore, it becomes a precedent for this 
case. 
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If a person says to another, “Emancipate your sl . 
sand on the condition that you give her to me in mar ave aul fora thon 
emancipates her, but she refuses to marry him the nage” and then ~ 
is valid and the one making the request is not liable = E emancipar 
reason is that if a person says to another, “Emantipate OF anything y. 
thousand dirhams to be paid by me,” and he does that y Our slave k e 
bility for payment and the emancipation is on acc then there jg no M 
This is distinguished from th ount of the one grg, € 

c guished from the case where a man says to an tdeteg 
your wife for one thousand dirhams to be paid by me” other, “Divorce 
then in this case one thousand dirhams are due for ae he does that 
the order, because stipulation of a counter-value for a mā persàn Bivin 
the case of divorce, but in emancipation it is not valid Soa 'S Valid in 
this earlier. 1d. We have recorded 


If he says, “Emancipate your female slave 
. noe on m 
thousand dirhams,” while the issue is the same, hoes (sg for one 
are divided over her value and her reasonable dower. What jam 
to the value is to be paid by the oneordering, is allocated 


á and what is alloca 
dower is deemed void. The reason is that when he said, “On my n A z 
it includes purchase by legal requirement as is known. When doii 
e 


case, then the one thousand is compensation for purchase of the sl 

for marital benefits through nikāh, therefore, it is divided over th she 
part that represents what has been delivered to him, which is She, te 
becomes due, but what has not been delivered to him becomes a saline 
which is the benefits of marriage, In the case where she marries hich 
not mentioned (in al-Jami‘ al-Saghir. The response is that what is allo 
cated to her value is dropped in the first case (where he did not say “on 
my account”), but it belongs to the master in the second case. What is 
allocated to her reasonable dower becomes her dower in both cases. 


Chapter 82 


Emancipation Upon Death of Owner (Tadbīr) 


If the master says to his owned slave, “When I die you are free,” or “You 
are free when I turn my back (die),” or “You are a mudabbar, or “I have 
made youa mudabbar?’ then he becomes a mudabbar. The reason is that 
all these expressions are explicit for purposes of tadbir for they establish 
emancipation upon death. 

Thereafter it is not permitted to sell this slave nor gift him nor trans- 
fer him from his ownership, except for freedom, as is the case with 
kitābah. Al-Shāfiī (God bless him) said that it is permitted, because it is 
emancipation made contingent upon the fulfilment of a condition, there- 
fore, sale and gift are not prevented due to it, as in all contingent stipu- 
lations, and also in the case of the restricted mudabbar, because tadbir is 
a bequest and it does not prevent all this. We rely upon the words of the 
Prophet (God bless him and grant him peace), “The mudabbar is not to 
be sold, nor gifted, nor inherited, and he is free from the third.” The rea- 
son is that it is the cause of freedom, because freedom is established with 
death and there is no other cause besides it. Thereafter deeming it a cause 
in the present is better, due to its existence in the present, and treating it as 
absent after death, because what happens after death is the extinction of 
the legal capacity to undertake transactions, thus, it is not proper to delay 
the causation till the time of extinction of legal capacity. This is distin- 
guished from all other contingent transactions,* because the obstacle for 
the causation subsists prior to the fulfilment of the condition. The reason 
is that it is an oath and the oath is an obstacle, while prevention is the 
purpose (of this oath). Further, it is contrary to the occurrence of divorce 


‘It is recorded by āl-Dār'gutnī. Al-Žayla'ī, vol. 3, 284. 
*AL-Shafi'i claims that there is no distinction. 
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and emancipation, as it is possible to delay the causat 
up to the time of the occurrence due to the existence 
the time. The transactions are, thus, distinguished. In 

is a bequest of succession like inheritance, and declaring its c to this ig 
is not permitted.’ This is what sale and things similar to it Pija as voj 

He said: The master has the right to utilise his Services te: tto do, 
out on hire, and if it is a slave woman he has the right to Ct let thēm 
her and he also has the right to give her away in : abit With 

: sk: g way in Marriage to an 
because his ownership in the slave is established for him from Other, 
derives the authority for these transactions. Which he 

When the master dies, the slave is emancipated from one third 

his wealth, on the basis of the tradition we have narrated. The re of 
is that tadbir is a bequest as it is an act of donation associated with te 
time of death. The act is not given legal effects at once, therefore i le 
executed frorn a third (of the estate), thus, if he does not have A. 
other than the slave, the slave is to earn the other two-thirds, 1f there is 
a debt claim against the master, then he works for his entire value due to 
the precedence that a debt has over a bequest. It is not possible to reject 
the emancipation, therefore, returning the value becomes obligatory, 

The child of a mudabbarah is deemed a mudabbar. The consensus of 
the Companions (God be pleased with them) is recorded on this, 

If he qualifies tadbir with a stipulation, like his saying, “If I die from 
this illness of mine, or from my journey, or such and such illness,” then 
he is not a mudabbir and his sale is permitted. The reason is that the 
cause has not come into operation at present due its vacillation because 
of the stipulation, as distinguished from the unqualified mudabbar as his 
emancipation is related to death in the absolute meaning, which is bound 
to come into existence. 

If the master dies in the manner stipulated and mentioned, he is 
emancipated just like a mudabbar is emancipated, which means from 
a third. The reason is that the legal effects of tadbir come into being in 
the last of the segments of his life for the realisation of this qualification. 
Accordingly, it is taken into account from a third. Among the qualifica- 
tions is his saying, "If I die within a year or in ten years,” as distinguished 
from his saying, “One hundred years," for no one usually lives that long. 
The reason is that the shorter period is bound to come. 
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"Response to al-Shāfi'ī, who permits sale or gift of a mudabbar. 


Chapter 83 


pmancipating the Slave Mother 


[fa slave woman gives birth to the child of her master she becomes his 
umm walad. It is not permitted to sell her or to transfer her ownership. 
This is based upon the saying of the Prophet (God bless him and grant 
him peace), “Her child has emancipated her.” He (God bless him and 
grant him peace) elaborated her emancipation with which some of the 
legal implications were established, which include the prohibition of sale. 
The reason is that physical participation has resulted between the two 
cohabiting persons through the child, because fluids of the two mixed 
together so that it is not possible to distinguish between them, as was 
known in the discussion of prohibition for purposes of marriage. Total 
participation, however, remains in the legal sense not in reality. This 
results in the weakening of the cause (of emancipation) and it is delayed 
and made legally obligatory after death. The remaining physical partici- 
pation in the legal sense is in consideration of paternity that is found from 
the side of men. Likewise freedom is established in their favour and not in 
favour of women. Thus, if a freewoman comes to own her husband, when 
she has given birth to his child, the slave whom she has come to own is 
not emancipated due to her death. The proof of delayed emancipation 
establishes the right to freedom immediately, therefore, it prevents the 
validity of sale or moving her out of his ownership other than freedom in 
the present, and it gives rise to her freedom after his death. Likewise if she 
was owned in part by him, because istīlād is not divisible; it is a sub-rule 
of paternity, therefore, it will be analysed on the basis of the governing 
principle, 


"It ls recorded by Ibn Majah in his Sunan. Al-Zayla’, vol. 3, 287. 
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He said: He has the right to have intercourse with 
services, make her work for wages and to give her awa 
reason is that he continues to own her, therefore, 
abbarah, 


The paternity of her child is not established unless 
it. Al-Shāfi'ī (God bless him) said that the Paternity of the chy, „8% 
him is established even if he does not claim it legally. The wt fro 
i : Bally. The reason; 
if paternity can be established through contract, it should P is that 
established through intercourse, and that birth is ib ee be 

z Se: more likely thr ; 

Our argument is that having intercourse with the slave woman ae 
satisfaction of carnal desire, and not procreation for which a for the 
exists (as birth is not desired). It is, therefore, necessary to eae 
for the same legal grounds as is done for milk yamin without kied wel 
This is distinguished from the contract of marriage, because a ae 
desired as the primary purpose, therefore, there is no need fo ‘li in 
claim. ring a 

If she brings forth another child after this, the paternity of this chi 
. A r i ild 
is established without acknowledgement. This means after acknowled 
ment by him about the paternity of the first child. The reason is i 
through the first claim it is determined that the Purpose is to produce 
children with her. She now becomes someone with legal access for sexual 
intercourse like a woman with whom marriage is contracted. If, however 
he denies the paternity (of the later child) it stands negated through his 
declaration, because the physical relationship here is weak insofar as he 
possesses the right to transfer it through marriage to another. This is dis- 
tinguished from the lawfully wedded wife as paternity cannot be negated 
by his denial, except through li'ān because of the strength of the marital 
bond, and he does not possess the right to annul it by giving her away 
in marriage. This situation that we have mentioned is on the basis of the 
legal rule. As for the moral rule (between him and his Creator), if he has 
had intercourse with her and has given her protection? and has not been 
ejaculating outside the vagina, it is binding on him to acknowledge the 
child and file a claim for it, because it is obvious that it is his child. If he 
has ejaculated outside or has not been protecting her, it is permitted that 
he deny the paternity of the child, because one obvious state is opposed 
by another. This is how it has been transmitted from Abū Hanifah (God 
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im). There are two other narrations about it from Abū Yusuf (God 
pless him ] well as from Muhammad (God bless him), and we have 
bless him) as oe iE I-Muntahī. 
: ned both in Kifāyat ar-Mu 
mention ives her away in marriage, and shē brings forth a child, the 

ORE me status as the mother, because the right to freedom 
child has a in tadbīr. D t see that the child ofa 

z to the child as in tadbīr. Do you not se 

F rāti is free, while the child of a slave woman is a slave, 
weeny iev is established through the father. The reason is that the 

PA anes for cohabitation belongs to him, even if the marriage 
right ha Hasalse irregularity in this case is linked to validity in con- 
is irreg ren the legal rules. If the master claims it as his child, paternity 
ee ‘tablished through him, because the child’s paternity is already 
5 ae ‘hed from another. The child, however, stands emancipated and 
est she? becomes his umm walad due to his acknowledgement. 

a eee the master dies, the umm walad will be emancipated from his 

tire estate (not a third), This is based on the tradition of Sa‘id ibn al- 
a ayyab (God be pleased with him) “that the Prophet (God bless him 
adu at him peace) ordered that the ummahat al-awlad be emancipated 
and not sold in lieu of a debt, and that they should not be emancipated 
from a third.” The reason is that the need for offspring is primary, there- 
fore, she will have priority over the rights of the heirs and debts like 
burial, as distinguished from tadbir, because that is a bequest and that 
is over and above the primary needs. 

There is no labour for her in lieu of a debt of the master owed to 
the creditors, due to what we have related. The reason is that she is 
not marketable wealth, therefore, her compensation cannot be paid as 
a consequence of abduction, according to Abū Hanifah (God bless him). 
Accordingly, the right of the creditors is not linked to her as in the case of 
gisās and as distinguished from the mudabbar for he is marketable wealth. 

Ifa Christian umm walad (owned by a Dhimmi) converts to Islam, 
then she is obliged to work for her value, and she has the status of the 
mukatabah, who is not emancipated until she pays the earned value. 
Zufar (God bless him) said that she is to be emancipated at once and the 
earned value is treated as a debt to be paid by her. The same disagreement 
applies to the case where Islam is offered to the master and he refuses 


b e nc mm ms 
‘It is gharīb, but there are other traditions like it recorded by al-Dār'gutnī. Al-Zaylaʻi, 
vol. 3, 288. 
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to convert. In such a case if the umm walad conver 
the same status. Zufar (God bless him) maintains that EMain 
dation from her after she has converted is obligatory, Gigs E dep g 
place through sale or emancipation. Sale becomes jeg this can ts 
emancipation is selected. We maintain that the welfa y 
affirmed by considering her a mukātabah, as this remo 
her by her becoming free immediately, while injury t 
her compulsion to work for acquiring the dignit 
Dhimmi will obtain the counter-value of his ownership, If she ; US, the 
cipated, while she is insolvent, she will be reluctant to wo © 15 eman. 
walad owned by a Dhimmi is marketable according to kis © nny 
fore, he is to be left to his rules, but even if she is not rise there. 
she is protected, which gives rise to the liability for čoūiūais le wealth 
the case with a joint claim of gisās where one of the heirs has roti he 
offender and the rest are entitled to financial compensation a he me 
ter dies, she is emancipated without the obligation of rija aah 
she is his umm walad. If she is unable to pay during his lifetime ch 

not revert to slavery. The reason is that if she does revert she eee 


mukātabah due to the existence of the obligating ca 
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If a man has children through marriage with a slave girl of anothe 
and thereafter comes to own her, she becomes his umm walad. Al-Shati 
(God bless him) said that she does not become his umm walad. Ifa A 
has a child through a slave girl that he owns after which she is claimed by 
a third party following which he comes to own her again, even then she 
will be his umm walad, in our view, He has two views on this, and the 
child is of a person deceived. He (al-Shāfi'ī) argues that she conceived a 
slave, therefore, she cannot be his umm walad; it is as if she conceived as 
a result of zinā and then the zānī comes to own her. The reason is that 
becoming an umm walad depends upon conceiving a free child, for he is 
part of the mother in that state, and a part is not incompatible with the 
whole, In our view, the cause is being a part (of the master), as we have 
mentioned earlier, and such participation is established between them 
with reference to a single child being attributed completely to both. 4s 
paternity has been established participation is also established through 
this connection. This is distinguished from zinā, because in that there 1s 
no paternity for the child that is attributed to the fornicating father, bu! 
the child is emancipated if such a father comes to own him, for he is pa 
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f him in reality without a legal connection. A parallel case is that of a 
son who buys his brother, who was born as a result of zinā, and who is 

erson ancipated. The reason is that he is attributed to him through the 
mjationshiP with the father, and that is not established.* 

If a man has intercourse with a slave girl owned by his son, and she 

ives birth to a child, after which he claims it as his own, the paternity is 
established, while the woman becomes his umm walad. He is liable for 
her value, but is liable neither for ‘ugr nor for the value of the child. We 
have mentioned the issue along with its evidences in the Book of Nikah 
within this book. He is not liable for the value of the child as it was con- 
ceived in a state of freedom, due to the association of ownership with him 
prior to intercourse causing birth. If the father’s father had intercourse, 
while the father was alive, paternity is not established. The reason is that 
the grandfather does not have wilayah while the father is still alive. If the 
father is dead, it is established for the grandfather just as it is established 
for the father, because of the emergence of his legal authority (wilāyah) 
after the loss of the father. The kufr (Unbelief) of the father or his enslave- 
ment is the same as his death for it cuts off legal authority. 

If a slave girl is owned jointly by two co-owners and she gives birth 
to a child with one of them claiming it as his own, paternity is estab- 
lished for him. The reason is that when paternity is established for his half 
claim it is established for the remaining due to necessity, as paternity can- 
not be divided for its cause cannot be divided, which is conception, The 
reason is that one child cannot be conceived from two different sperms. 
She becomes his umm walad, because producing a child is not divisi- 
ble according to the two jurists. According to Abū Hanifah (God bless 
him) she becomes an umm walad to the extent of his share, thereafter he 
comes to acquire the share of his co-owner as that can be owned and he 
is liable for half her value. The reason is that he comes to own the share 
of his co-owner insofar as he is completely responsible for the birth. He 
is liable to one-half of her ‘ugr (compensation for unlawful intercourse), 
because he had intercourse with a jointly owned slave woman. The own- 
ership is established legally due to the birth and leads consequentially to 
the ownership of the share of his companion. This is distinguished from 
the case of the father who causes birth through the slave girl of his son, 


‘The slave is his brother through his father. If he was his brother through his mother, 
he Would be emancipated. Al-‘Ayni, vol. 6, 103. 
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one in his ownership, He is not liable for the value of her child “Wih 
paternity was established by relying upon the time of ¢ oncepti, becay 
n 


the conception did not take place through the ownership of his co. thug 
“OWn, 


If both claim ownership at once, paternity is established f 

This means that if she became pregnant within their Ownership Ns Oth, 
(God bless him) said that recourse is to be had to physiognom; “Shafi 
reason is that the establishing of paternity for two persons to a 
despite our knowledge that the creation of a child from two aie i 
sperms is not possible, therefore, we acted upon physical fešērīkia 
Thē Prophet (God bless him and grant him peace), was happy with a 
statement of the physiognomist in the case of Usamah (God be pl the 
with him) We rely on the letter of ‘Umar (God be pleased with or 
written to Shurayh in this case: “It has become ambiguous then “i 
ambiguous for both, and if it is obvious, it is obvious for both. He 3 
the child of both men: he will inherit from them and they will iš 
from him, however, he will belong to the one who outlives the other” A 
similar decision is reported from ‘Ali (God bless him).” The reason is that 
both are equal in establishing their entitlement, therefore, they are equal 
in paternity. Even though paternity is not divisible, yet divisible rules are 
related to it, thus, whatever accepts divisibility is established as a right for 
both, and what does not accept divisibility is established for each one of 
them completely as if the other does not exist. The exception is where 
one of the co-owners is the father of the other co-owner or one of them 
is a Muslim and the other is a Dhimmi, due to the existence of a basis for 
preference, which is Islam, while in the case of the father it is his wealth on 
the basis of his right in the share of his son. The happiness of the Prophet 
(God bless him and grant him peace) in what is related was due to the 
reason that the unbelievers used to doubt the paternity of Usama (God 
be pleased with him), and the statement of the physiognomist put an end 
to this dispute, therefore, he was happy about it. 


a 
, ‘It has been recorded by the six Imams in their sound compilations, Al-Zayla’i, vol 
290. 
K. is recorded by 'Abd al-Razzāg. Al-Zayla‘T, vol. 3, 291. 
It is recorded by ‘Abd al-Razzāg. Al-Zayla'ī, vol. 3, 291. 
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an will become an umm walad for both, due to the 

pla ate of both with respect to their share in the child, thus, 
validity = s in her render her a joint umm walad following her child. 

their share liable for one-half of the ‘uqr, paid to each other from the 

sare he other. The child will inherit from both of them the 


‘ eupont r 
4 kods ate full son, because each person has acknowledged his full 
inher of inheritance, and it works as a proof against him. They inherit 
ng 


him the inheritance of a single father, due to their equality with 

pak: to paternity, as if both had furnished the same testimony. 
aa nies has intercourse with the female slave of his mukatab 
ae gives birth to a child with the master claiming it as his own, 
ternity will be established if the mukatab deems him truthful. It is 
clated from Abū Yūsuf (God bless him) that he did not take into account 
is confirmation of the mukatab on the analogy of the father claiming 
the child of the slave girl of his son. The legal reasoning underlying the 
which is the distinction (between the two cases with 


authentic narration, 7 
respect to confirmation), is that the master does not possess the right to 
undertake transactions in the mukatab’s earning and cannot transfer it 


whereas the father does possess the right to transfer it, therefore, confir- 
mation by the son is of no account. 

He said: He is liable for the ‘ugr paid to her, because ownership does 
not precede intercourse. The reason is that whatever right of ownership 
he possesses is sufficient for the validity of birth, as we will mention, He 
is also liable for the value of her child. The reason is that he is within 
the meaning of a child born of deception insofar as he relies upon the 
evidence that the child is his due to his doing, and he does not agree to 
its enslavement, thus, it will be free on payment of its value with pater- 
nity attributed to him. The slave girl does not become his umm walad, 
because he does not own her in reality as in the case of the child born of 
deception. 

If the mukatab does not confirm his claim about paternity, it is not 
established. In accordance with our elaboration that his confirmation is 
essential. If he comes to own her one day, his paternity will be estab- 
lished, due to the existence of the cause that gives rise to it along with the 
extinction of the right of the mukatab, which is the obstacle, Allah, the 
Exalted, knows best. 
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Chapter 84 


The Legal Status of Vows/Oaths 


He said: Oaths are of three kinds: yamin ghamis,' yamin mun ‘agidah 
and yanin laghw. Ghamūs is an oath based on a past event by which 
falsehood is intended. Through this oath, the one who takes it commits 
asin. This is based on the words of the Prophet (God bless him and grant 
him peace), “One who make false oath, will be thrust by Allah into the 
fire.” 

There is no expiation for such an oath, except repentance and the 
seeking of Allah’s forgiveness. Al-Shāfi ī (God bless him) said that there 
is expiation in it, for expiation has been stipulated for the removal of 
sin and for violating the sanctity of the name of Allah, the Exalted. Such 
violation has been established by the use of the name of Allah for a false- 
hood. Thus, it resembles the yamin ma'gūdah in form. We rely on the 
argument that it is a pure kabīrah (grave sin), while expiation is an act of 
worship that is rendered with fasting and for which forming and inten- 
tion is stipulated, therefore, a grave sin is not to be linked to expiation. 
This is distinguished from the ma'gūdah for that is permitted, and though 
even there is an element of sin in it, the sin is subsequent to the oath and is 
linked to a new exercise of the will (for breaking the oath). The sin in the 
ghamus oath is directly associated with a grave sin, therefore, it prevents 
its linkage with expiation. 

The mun ‘aqidah is an oath taken to undertake or not to undertake 
an act in the future, If he breaks such an oath he is liable for expiation. 
This is due to the words of the Exalted, “Allah will not call you to account 


'Yamin ghamūs in simple terms is swearing to cover up falsehood. 
*It is gharīb in this version. The meaning, however, is recorded in other traditions 
reported by al-Tabarānī and others. Al-Zayla'ī, vol. 3, 292. 
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tongs s, but He will call you to acc 
chee $s "s, det ai we have ričotioinād. ~ant fi Your 
oe seni laghw is an oath taken res a as fact under the belie 
+ is the truth, but the truth is different from it. This is the 
ne ich we hope that Allāh will not hold accountable the ae 
and he believes that it was Zayd, but it ve ac ķi y Amr. The legal basis 
of this are the words of the Exalted, Allah w | not call YOU to ac Coy 
for thoughtlessness in your oaths, but eb tite intention in your hearts 
and He is Oft-Forgiving, Most Forbearing. He (Muhammad (God bles; 
him)) has, however, associated it with hope due to the disagreement 
its interpretation. 
ae uss e persons making a vow intentionally, under coercion or 
out of forgetfulness are all equal, so that expiation becomes obligatory 
(for its violation). This is based upon the words of the Prophet (God bless 
him and grant him peace), “Three things if intended seriously are taken 
seriously and if said in jest are still taken seriously: marriage, divorce and 
yamin” Al-Shāfi ī (God bless him) opposes us in this.* We will elaborate 
the distinction under the topic of coercion, Allah, the Exalted, willing. 
If the person undertakes the act mentioned in the oath (thus vip- 
lating it) under coercion or out of forgetfulness, it is the same (as if the 
violating act was intended), The reason is that a real act is not made non- 
existent due to coercion, and the bringing about of the (violating) act isa 
condition. Likewise if he brings about the (violating) act in a fit of faint- 
ing or insanity, because of the fulfilment of the condition (of violation) 
in reality, If the rationale behind the rule (of expiation) is the removal of 
blame, then the legal rule turns upon its evidence, which is its violation, 
and not on actual blame.’ Allah, the Exalted, knows what is correct. 


4Qur’an 5:89 

$Qur’an 2: 225 

"The Author uses the word yamin in the tradition, while other jurists use the word 
‘ataq instead. All these are gharib. The tradition recorded by Abū Dawid uses the word 
raj'ah (retraction), Al-Zayla'ī, vol. 3, 293, 

‘He relies on the tradition that says that the Pen (of liability) has been lifted in the 
case of forgetfulness, insanity and minority. 

"For there is no blame for one under a fit of fainting or of insanity. 
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Chapter 85 


Valid and Invalid Vows/Oaths 


He said: An oath is taken in the name of Allāh, or in another name from 
among the names of Allah, the Exalted, like al-Rahmān or al-Rahim, or 
by mentioning one of His attributes that are used for oaths in practice, 
like the Might of Allah, His Majesty or His Greatness. The reason is that 
vow by naming the attributes is known in practice, and the meaning of 
the oath reflects the power that is obtained, for he believes in the Glory of 
Allah and His attributes, therefore, the mentioning of Allah’s name and 
His attributes is suitable for urging him to act or to prevent him from 
doing so. 

Except that if he uses the words “By the knowledge of Allah,” then 
this will not amount to a vow, because these words are not used in prac- 
tice, The reason is that he uses them and means thereby what is known. 
It is said: "O Lord, forgive us what is in Your knowledge of our sins,” that 
is, what exists in Your knowledge. 

If he says, “By the wrath of Allah and His displeasure,” then he has 
not made a vow. Likewise “By His mercy,” because a vow with the use 
of these words is not known in practice. Further, by His mercy is some- 
times meant its effect, like rain or heaven, while wrath and displeasure 
are intended to mean punishment. 

; If a person uses words meant for someone other than Allāh, like , 

Prophet” or “ka‘bah,” he has not made a vow, due to the words of the 
Prophet (God bless him and grant him peace), “When one of you makes 
a vow, he should make it in the name of Allah or abstain from making 
it, Likewise if he makes a vow by naming the Qur’ān, because this is not 
done in practice. The Author (God be pleased with him) said: This means 
that he says, "Wa-al-Nabī, wa-al-Our'ān” If, however, he says, “I am free 
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authentic view, because it has taken the place oft 
the Exalted has said: “Amantum lahu (literally, 
that is, “Ye believed in Him.” 

Abū Hanifah (God bless him 
he has not made a valid oath. It is also the view o 
bless him), and one of the views of Abū Yusuf ( 
another narration from him it amounts to a vali 
one of the attributes of Allah, the Exalted, and it 
al-haqqi,” and an oath by this word is known in Practice. In the opinion 
of the two jurists, he intends thereby obedience to Allah, and obedience 
is one of His rights, therefore, it is not a vow in the name of Allah, The 
Masha’ikh (jurists) have said that if he says, “wa-al-haqqi,” it amounts ty 
a valid oath, but if he says, "haggan,” it is not a vow. The reason is that 
al-Hagg is one of the names of Allāh, while with the indeterminate he 
tries to affirm his statement of promise. 

If he says, “I swear,” “I swear by Allah.” “I vow,” “I vow in the name of 
Allah,” “I bear witness,” or “I bear witness by Allah,” then he has made 
an oath. The reason is that these words are used for making vows, and 
this form is for the present, but it is employed for the future through 
the accompanying evidences, therefore, he is deemed to make a vow in 
the present. Further, bearing witness is an oath. Allah, the Exalted, has 
said, “When the Hypocrites come to thee, they say, ‘We bear witness that 
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4 Likewise ap tee that Allah remains, while aymullah means 
use tanta? ei lural of yamin. It is also said that it means 
pmunullähi hich ši seceded aym is a link like the character waw, 
i ķi ā 3 e « 
wallalsi (1 sweat Abi? is well known. So also if he says, The pre 
and an dati compact.” The reason is that compact is an oath. a ; 
of Allah K ās said, “Fulfil the Covenant of Allah; The term mītnāg 
the Eša is an expression used to mean ‘ahd (covenant). : 
compact : if he says I am obliged by a nadhr (vow of paseo)? 
apne is based upon the words of the Prophet (God bless va 
atri ka peace), "One who makes a vow of cansecration (nad ir) 
and an eae the object, is liable for the expiation of an oath. 
ee «jf1 do such and such thing then 1 will be Jew ora Chris- 
asset 4 i th. The reason is that 
nbeliever,’ then it amounts to an oath. 
pode nd oe the condition a sign of unbelief, he believed that it was 
ski a i revent its occurrence. The statement by its creating an obli- 
bis pad it without the condition makes it an oath, just as you 
ation © r ; 
> ald say in the prohibition of the permitted.* If he says this about an 
act that he committed in the past then it will amount to a yamin gars 
and he will not fall into unbelief taking into account its operation in the 


*Qur'an 63:1 

IQur'ān 58 : 16, 

*Qur'in 16: 91 TL. ja 5. pe 

‘The tradition is recorded by Abū Dawid and Ibn Mājah. Al-Zayla i, vol. Hered šū 

*Like saying, “Each permitted thing is forbidden for me.” This will be considere 
oath, Al-‘Ayni, vol. 6, 131. 
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85.1 KAFFĀRAH (EXPIATION) 


iati i ipati 
ite ēra for an oath is the emancipation of a slave, with the sa 
ing reward as they do in the case of zihar, and if he likes h 


clothe ten needy i 
persons with one dress fi 
than that. The shortest dress i aP 


types 
€ can 


‘nae persons on a scale of the average for 
clothe them; or give a slave hi 

S ; s freed 

that is beyond your means, fast for three days.”* The word “aw ( ate 


cas the obligation is for one of the three things 
He said: If he is not able to undertake an one i 

he should fast for three consecutive days. Al-Shaf' ( ter E 

that he is to be given a choice (in the days) due to the unqualified meanin 

ofthe text, We rely on the recitation of Ibn Mas‘ad (God be pleased with 

him), The fasting of three consecutive days,” and this is like a mashhūr 

tradition, Thereafter, the elaboration of the shortest length of the clothing 


Zina and sar iqah do not admit of abro ation. Al-'Aynī vol. 6,133. 
4 O d= 8 
B , +133 
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d from Muhammad (God bless him). 
: eae Abū Yusuf (God bless them) that it is 
t of his body, so that it is not permitted 
s correct, because one who wears 
f the dress given by him does not 
t will be deemed rewarded if its 


i e Qur’an 1 
mentioned from Abe pania $ 
iris art? ym that will cover niet bes 
aP trousers (sarāwīl), ane © I 

ro give O° js called naked in practice." 
sers . ement of the minimum 1 : 
re Tis the food that is deemed sufficient.” ats 
valvē i ed an precedes the violation of the oath, it is not rewarded. 
: expiation P him) said that he is to be rewarded for expiation on 

ae Nee r he paid it subsequent to the arising of the cause, 
is of are SA it resembles expiation after causing an injury- 

the ont jation is for covering up the offence, but there is no 

We argue ts a the yamin is not the cause for it is an obstacle and 
offence as ha the vule, as distinguished from injury for that leads to 


in death). 
Saat is, paid to the needy person is not taken back from 
eee fits incidence as charity. 
him, because Of 1 it a sin (offence) like 
id: A person who makes a vow to commit a sin 
He sate he will not pray, or will not speak with his father, or that he 
ita ienāk šo, it is necessary that he considers himself to have vio- 
Maree an oath and is to offer expiation. This is based upon the words 
ie res (God bless him and grant him peace), “If a person vows 
: Pa something and then deems another act better than it, he should 
commit the better act and thereafter offer expiation for his vow: # The 
reason is that in what we have there is a loss of piety (due to not abiding 
by his vow) and moving towards a compulsory act, which is expiation, 
and there is no compelling factor, as opposed to this, for committing the 
offence. 

Ifan unbeliever makes a vow and then violates his vow in a state of 
unbelief or after converting to Islam, there is no violation for him. The 
reason is that he does not possess the legal capacity for a yamin for it is 
made or the Glory of Allah, and with his unbelief he cannot uphold this. 
Further, he is not eligible for expiation for that is an act of worship. 


*That is if it reaches the value of one-half sā' of wheat even if it is not a dress of the 
minimum required length. 

ta is recorded by Muslim from Abū Hurayrah (God be pleased with him). Al-Zayla‘t, 
Vol, 3, 206, 
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If a person prohibits for himself something that he ly 
po 


not become prohibited, but he is under an obligation ; SSESseg ; 
ful for himself, to offer expiation, Al-Shāfrī iG, vi «Ši 
there is no expiation for him, because prohibiting th d th 
inverting what is lawful, therefore, a lawful ch emitted is pot 
, > act, which is th "IS like 
not be the subject-matter of a transaction that is un] ~ Yamin, Can 
that his statement indicates the proof of Prohibition der vis argue 
is possible for establishing it through matters external a < S Pērātiop 
establishi ng of the consequences of the vow, thus rence vs leading 10 the 
tion. Thereafter ifhe commits an act, partially or mai lēta erie: 
those that he prohibited, he Violates the oath and je ATOM am g 
obligatory, This is the meaning of making it lawful p, becomes 
prohibition when established affects each of its aain because 


If a person says, “Each lawful thing is prohibited for me” 
applies to eating and drinking, unless he has formed an ask 
other things. Oiyās dictates that he violates the oath the mome 
pletes his pronouncement, because he has committed a A 
which is breathing and so on. This is the opinion of Zufar lēca a 
him). The reasoning underlying istihsān is that the Purpose is piet less 
it is not attained by applying it to the most general meaning. When sūdi 
application is rejected, the statement applies to eating and drinkin $ 
the light of what is customary; as the statement is employed in di ga 
for what is consumed. The statement does not include his wife, except pē 
the basis of intention, due to the non-consideration of the most general 
meaning. If he intends it, it amounts to ia’, and the vow will not move 
away from eating and drinking. All this is the response on the basis of 
the authentic narration (zahir al-riwayah). Our Mashā'ikh (jurists), God 
bless them, said that a divorce occurs through it without an intention 
due to the preponderance of its usage for this, and the fatwa issued on this 
view. Likewise, if he says (in Farsi, “Halal is haram for me,’ and this on the 
basis of custom. They differed about the statement (in Farsi), “Anything | 
take in my right hand is prohibited for me,” as to whether intention is to 
be stipulated for this. The more authentic view is that without intention 
it is to be deemed divorce on the basis of what is customary. 


then it 
10n for 


If a person makes a vow of consecration (nadhr) in absolute terms, 
then he is under an obligation to fulfil it. This is based on the words of the 
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view 0 PIE what he mentioned in the vow. This 7 t þa sii? 

ab desire in itself? for it contain 
iti ghenia i fit a vow of 
dition tha fyamīn. It is on the face o 
isa co in itin the sense Of y . ( ee 
h cate he is given a choice between choosing er oe P 
m y : i 
T he likes. This is distinguished js case = T ii 
| i i ike saying, If Allah gives 
e desires for itself, like saying, M 
als in this there is an absence of the meaning of a yamīn, 
is detail is correct. geen 
ie vow and says, "If Allāh wills,” linking it 
lation of the vow. This is based on the 


dsofthe Prophet (God bless him and grant him peace), Feb vts 
words © and says, “If Allāh wills,” then he is absolved of is vow: 
pakes i vn az be linked with the vow, because after having made the 
f eet arses it is followed by retraction and there is no retraction 
com eet 


ina vow, Allāh, the Exalted, knows best. 
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with his vow, then there is nO vio 


Nip is charity, however, there are other traditions about the fulfilment of nadhr thal 
have been recorded by al) Bukhari. Al-Zaykrī, vol. 3, 300. . Sts 

He cannot opt for expiation due to the absolute meaning of the above tradition, 
M-Aynī, vol, 6, 143. 


Like drinking Alar, KK n 
“Lis gharth in these words. There ure, however, other traditions recorded by the 


Authors of the four Sunan that convey the same meaning. Al-Zayla‘ii, vol. 3, 301. 


chapter 86 


vows About Entering Houses and Residing There 
0 


on makes a vow that he will not enter a room, but then enters 
cial or a mosque, or a church or a synagogue, then he has not 
is oath. The reason is that rooms are those that are built for 
spending the night there, and these structures are not built for this pur- 


ose. 
P Likewise if he is on the entrance of the room or under the awning 


the main door, due to what we have mentioned. The awning is usu- 
ste ver the side street. It is said that if the entrance is such that he will 
T ade the room if the door is closed and it has a roof over it, then he 
has violated his vow, because this is a place where one usually sleeps. 


if he enters the ledge, he has violated his oath. The reason is that it 
is built for sleeping in sometimes, therefore, it becomes like the winter 
and summer enclosures. It is said that this is the case when the ledge has 
enclosing walls for their ledges were made like this. It is also said that the 
response is meant for the unqualified meaning, and this is correct. 


Ifa person makes a vow that he will not enter a house, and he enters a 
house that is in ruins, he does not violate his oath. If, however, he makes 
a vow that he will not enter a particular house and he enters is after it is 
razed to the ground and has become an open space, he violates his oath. 
The reason is that the term dar is used for the courtyard of the house both 
by Arabs and non-Arabs. It is said: dar ‘amirah and dar ghamirah (for 
builtand unbuilt houses), The poetry of the Arabs supports this meaning 
(of courtyard). The structure is an additional description for it (in the 


vow), except that it is redundant where the structure is present, but taken 
into account where it is absent. 


if a pe 
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B 
If he makes a vow that he will not enter ` 


this parti 
turns into ruins and then another is built er Hcular day 
there, he violates his sad i 


he enters it, on the basis of what we have said, be vo 

on after its collapse. poeecause the name lin 2 

If the lot is turned into a mosque or a bath o m 
and he enters it, he does not violate his vow, The 
longer a dar due to the imposition of another nam 
enters it after the razing of the bath or other stru 
not revert to the name of dar, 
If he makes a vow that he will not enter this 

does so when it is demolished and the lot has become 

does not violate his vow, because of the removal of tuss Space, he 
it, as it cannot be used for spending the night. If the «dk: room from 
and the roof is missing he will violate his oath as ni ša. are standin 
there, while the roof is an additional attribute for it. tiks wae pe Spent 
room is built there, he does not violate his oath upon nee another 
is that the name did not survive after it was demolished, Y The reason 
aa irdeni ratai Wb ree 

Š : ason is that the roof; 

of the dār. Do you not see that a person in itikāf does not iny kā pan 
if he goes to the roof of the mosque, therefore, it is said that he ia : 
violate his vow, and this is the view preferred by the fagīh Abū Pīti 

He said: Likewise if he comes into the entrance of the house ērā 
should be understood in terms of the detail given earlier. dr 

If he stands in the window of the house so that if it is closed he will 
not be inside, he does not violate his vow. The reason is that the door 
is for enclosing the house, therefore, what is within it is not outside the 
house. 

If a person makes a vow that he will not enter this particular house, 
and he is inside the house, he will not violate his vow by getting up, 
but he will by moving out and reentering, on the basis of istihsan, Oiyās 
dictates that he has violated his vow, because staying on is assigned the 
rule of commencement. The reasoning underlying istihsān is that entry 
does not have the meaning of staying on, because il is separate entry from 
outside into the house. 

If he makes a vow that he will never wear this particular dress when 
he is wearing it, and he takes it off at once, he does not violate his vow. 
Likewise if he makes a vow that he will not ride this particular animal, 
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wi ide in this partic- 
AT i i KK mit rnd te er Fi vata it immediately. 
wh gimilatlys n he is living 1” it, and begins ene 
i aid that he violates his vow due to tat 
“a i od bless nn is partial. We argue that a yamin is ma 
guf condition a, I chs period of its realisation is exempted. l 
ports the dress for some time, heviotates X me 
a i these acts are presumed to exist till a simi ar s 4 
e reason is that ee see that a duration is fixed for vee ķ is af x 4 
"isti a year, 
ode K “I contin oe tial wearing, he is to be deemed 
M imitation ae statement probably implies this. | 
ee K akes a vow that he will not reside in this par- 
Hesi she Fer hea moves out without returning, while his assets 
ticular pen ae still inside, he has violated his vow. The reason 1s that 


dhis fa A to be residing in it with his assets and his family still in ds 
m, thus, a person operating in the market will say, 

street” The house and courtyard have the same a 
vow pertains to 4 city, completion does not depend 
and family according to what is narrated from Abū 
, because according to custom he is not counted a 
from which he has moved, as distinguished from the first 
), A village has the same status as the city (for this pur- 
he sound response. Thereafter, Abū Hanifah (God 
bless him) said that it is necessary that he move all his assets, ee 
their remaining behind leads to violation of the vow. The reason is that 
residence is established by all these things, and such residence remains as 
longas any part of these remains behind. Abū Yūsuf (God bless him) said 
that the major portion is taken into account, because moving everything 
may sometimes be difficult, Muhammad (God bless him) said that things 
that constitute his kadkhudha’i (Farsi: family and servants) are taken into 
account, because what is beyond this is not part of his residence. The 
jurists said that this is the best view and most compassionate for the peo- 
ple, It is necessary that he move to another house without delay so that 
the vow is completed. If he moves out to the street or to the mosque, they 
say it is not completed. The dalil (evidence) in al-Ziyādāt is that a person 
who moves from a city with his family is deemed to be the resident of that 


sdi it, and th 
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chapter 87 


ring and Leaving Buildings, and Other 
Ente 


Matters 


erson makes a vow that he will not leave the mosque, but 
He said: (AP meone who carries him out, then he has violated his 
he then orders is that the act of the person ordered is attributed to the 
vow: m PR It is as if he mounted an animal and moved out. 
one giving | 4 ut under duress he has not violated his vow, because 
ifhei NETIS to him due to the absence of an order. If he is 


is not ; 5 š 
ae th his consent, but not his order, he does not violate his 


ied out wi ` = 7 
AA SE to the authentic narration, because transferring of the 
oath, 


im is through a command and not mere consent. 
7 eas a al that he will not leave his house except for a funeral, 
and then he goes out for a funeral, but thereafter he attends to another 
need (while he is out), he does not violate his vow by doing so. The rea- 
son is that the present going out is exempted and going to a place after 
that does not amount to going out. 

If he makes a vow that he will not go out to Makkah after which he 
goes out intending to go there, but turns back, he has violated his vow, 
as he has gone out with the intention of going to Makkah, which is the 
condition, because exit means moving from within and going out. 

Ifhe makes a vow that he will not visit Makkah, he will not violate his 
vow unless he enters Makkah. The reason is that this is an expression for 
reaching. Allah, the Exalted, has said, “So come, both of you, to Pharaoh, 
and say:”' If he makes a vow that he will not go to it, then it is said that 


‘Qur'an 26 :16 
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this is in the meaning of visiting, while it is said that į 
which is correct as it is an expression for leav A 


If he makes a vow that he will certai ēd 
do so till he dies, then he has violated Kaien Basrah, but hed 
life for it was possible to fulfil it prior to this in the last Moment 

If he says to another, “I will certainly visit 
to,” then this is to be construed to mean abili yee 
not normal ability. It has been elaborated in visās g 
ia Seige ge, said: If he is not unwell, or the sētās ho eth where 

im, or some other event has not taken place tha aS Not preve % 
ability to visit him, he has violated his vow If a a prives him ofthe 
of gadā” (that is, if destined to come) th rues mended the the 
aiid ARGH: the talt a en the matter is b ability 

, ed. This is so as the reality of abili “tween hi 

the act. The ungualified term includes the safety ofli yaey pa i 
ness of means that are so i i a GP bē an the souna. 

9 In practice. Thus, an un ualifi Soung. 
term will be interpreted in this meaning. Intendin AN ēd use of the 
morally correct as well, for he intended the true ku x råk meaning ig 
used. Thereafter it is said that the statement is sound tate 5 Of the Words 
as well, as we have elaborated, but it is also said that it į pees) ādā? 
goes against the apparent meaning. 18 not sound as it 

Ifa person makes a vow that his wife will not go out wi 
permission, and he permits her once and she goes out, but aca his 
out another time without his permission, he has vinkated hi on she goes 
situation it is necessary to take permission for going out ās, ns 
reason is that the exempted exit is linked with permission a aay be 
beyond that is covered by general prohibition. If he intended Dies : 
just once, he is to be deemed truthful morally, but not legally, edie 


probably includes this meaning, nevertheless it i 
Hanes g goes against the apparent 
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If he says (in the previous statement), “Unless I permit you,” and 
then permits her once and she goes out, but thereafter goes iia ain 
without his permission, he has not violated his vow. The reason is she 
this phrase is for a limited meaning, therefore, the oath terminates with 
it (permission). It is as if he said, “Till such time that 1 permit you,” 

If the wife of a person intends to go out, but he says to her, “If you 
go out you are divorced,” after which she sits down for a while, and 
then goes out, then he has not violated his vow. Likewise where a per- 
son decides to beat his slave, and another person says to him, “If you beat 
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ther, “Sit d 
“jf sees Frodi my slave is a freeman,” after which he goes 


i i The reason 
er say lunch, he has not violated his vow. ' 
ji p A i vitation, therefore, 1t 


he lunch to which he 
“If I have 


he response, therefore, it will 


nstru€ 3 
This is distin a 
day,” as in this he has gone beyond t 
{unch to ed as an independent statement. 
gens t to ride an animal of such and such person, but 


yows NO 
p ging to the authorised slave (of such person), 


animal belon f 
r not this man is indebted, he has not broken his vow, accord- 
vietājā Hanīfah (God bless him). He does not violate his vow when 
(0) j 


eeds assets even when he included the animal owned by his 

; his intention as this person does not have any ownership in the 
ay U however, the debt does not exceed the assets or he does not have 
gt then hé does not break his vow as long he does not include 
rid sie’ animal in his intention as his ownership in the slave subsists, 
Sie it is customary to attribute ownership to the slave, therefore, 
it is done legally as well. The Prophet (God bless him and grant him 
peace) said, “Ifa person buys a slave and he has wealth, then it belongs to 
the buyer”? Consequently, attributing ownership to the master becomes 
doubtful, therefore, it is necessary to stipulate intention, Abū Yusuf (God 
bless him) said that in all these situations he breaks his vow if he had such 
intention due to the ambiguity in attributing ownership. Muhammad 
(God bless him) said that he breaks his vow even if he did not have such 
intention taking into account the reality of the ownership. The reason is 
that a debt does not eliminate ownership in the option of the two jurists. 


iavited. 


then rides an 
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‘It is recorded by all the six sound compilations. Al-Zayla'i, vol. 3, 304. 


chapter 8° 


vows About Eating and Drinking 
0 


erson makes a vow not to eat of a particular date palm, 
said: 1f a P nt applies to its fruit. The reason is that he associated his 
en his E ng that is not eaten, therefore, it is construed to apply 
vow with an of it, that is, its fruit, because the tree is the cause for 
to what BF n it is the figurative meaning that is suitably used for it, 
it. Aoo E ibon is that the fruit is not altered into something new 
ult 4 pee not break his vow by using mead, vinegar and what is 
so tha 
mne ss makes a vow that he will not eat these unripe dates, but he eats 
: when they ripen, he will not be breaking his vow. Likewise if he 
eae he will not eat from these ripe dates or drink this milk and the 
suit turn into dry dates, the milk into thick paste, he will not violate his 
vow. The reason is that the qualities of being unripe and ripe are the basis 
of the vow, likewise its existence as milk, therefore, it will be restricted to 
them. The reason is that milk is consumable, therefore, the vow will not 
be interpreted to apply to what is extracted from it. This is distinguished 
from the case where he vows that he will not speak to this minor or this 
young man, but he does speak to him after he grows old (he will break his 
vow), because cutting off relations with a Muslim by ceasing to speak to 
him is prohibited according to the shari‘ah, therefore, the cause will not 
be deemed a cause according to the shari‘ah. 
If he vows not to eat the meat of this very young lamb, but he eats 
of it when it becomes a ram, he will be breaking his vow, because the 
attribute of being small is not the basis of the vow. The reason is that the 


prohibition of what is prohibited is greater than the prohibition of ram 
meat. 
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He said: If a person vows not to eat unri 

he has not broken his yow, because they are rnp and eats n 

If a person vows not to eat unripe or ripe oe Tipe date, 
neither unripe dates nor ripe dates, but he a 
coloured) dates, he breaks his vow accordin pitas 
him). The two jurists said that he does not He vec 
dates, that is, by saying ripe and eating Sak 
ing unripe and eating partially unripe dates The 
unripe dates are called ripe and partially ripe dat ‘ cason is tha Say. 
It is as if the vow was about buying such ata the Called 
bless him)) argues that partially unripe dates «a i (Aba 
unripe part at the tail, while partially ripe date « Ose that haye g 9 
opposite, thus, one who eats them has eaten ie are those : 
each of these is intended for consumption, as di Gre terra 
as that applies generally and the partially follošās heme from 
i If he makes a vow not to buy ripe dates, iret uly ripe. 
in which there are ripe dates, he has not broken tae a bunch of 
that purchase applies to the whole and the open YAN Th 
vow pertained to eating, he would have broken his oat ails Heth 
applies gradually to small parts, therefore, the date wath, because eatin, 
intended, lt becomes as if he vowed not to buy kads in their entirety are 
it, and he buys wheat in which their are grains af Barts x NOL tO consume 
it, he breaks the vow with respect to eating but “te ati and he consumes 
of what we said. UYING, ON the basic 
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He said: If a person makes a vow that he will not e: 
eats fish meat, he does not break his vow. Analog tie tekošās 
break it, because it has been called meat in ihe Daia = ne does 
isthsan is that this use of the term is figurative as tabi r Pag be 
blood and there is no blood in them due to their a am 
he consumes swine flesh or human flesh, he beerns van T we ay 
is lahm in reality except that it is forbidden, and an align Hi oe 
validly for avoiding something that is prohibited. Likewise ft nding 
liver or tripe. The reason is that it is lajin in reality and Sie final 
blood, Further, it is used in the place of meat. It is said that he dā 
break his vow as in our custom it is not treated as meat. ge 
Brienne If he makes a yow that he will not eat or buy fat, he will 
t break his vow except in the case of fat around the stomach (of the 
animal), according to Abu Hanifah (God bless him). The two jurists said 
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pā The Imam argues 


ich melts over fire. 
ās see that it grows through blood and 
X f js mea deriving strength from it. Consequently, he breaks his 
| ši = ect toa VOW about meat, but he does not violate 
ph ki ai kapā about selling meat. It is said that this is based 
aoe but in Farsi the word peh does not apply in any 


he back of the animal. 


w that he will not buy; 
ail of a sheep, OF eats it, 
then het By a third type and is not used as a substitute for l 
pecs Kāti ow not to eat from a particular lot of wheat, he will 
] he chews the wheat. If he eats bread made of 
break his vow, according to Aba Hanifah (God 
ts said that he will break his vow even if he 
falls within its comprehended 
nifah (God bless him) it has 
and roasted and chewed, and 
ary meaning on the basis of 


it due to th 
ce of fat in it, 
. reality. DO you 


or not eat, meat or fat, but 
he does not break his vow, 


way es a VO 
meat or fat. 


ema 
fh sthe fat t 


ea ie VOW unti 
his wheat, he will not n 
i). The two Juris ( 
made of the wheat, because it 
in ractice. According to Abū Ha 
ndent reality in use for itis boiled 
eaning governs the figurative custom 
* ale preferred by him. If he chews it, he breaks his vow according to 
ae sists and this is correct due to the generality of the figurative 
K aan ig just as if he says that he will not puta foot in the house of 
ae el It is this (general meaning) towards which the opinion points 
ae irsays that he will break his vow if he eats its bread. 
if he makes a VOW that he will not eat of this flour, but he eats of its 
bread, he breaks his vow, because the flour itself cannot be eaten, there- 
fore, it applies to what is derived from it. If he swallows the flaur as it is, 
he will not break his oath, which is correct, as it gives way to the figurative 


meaning. 

Ifhe makes a vow not to eat bread, then his vow will apply to what the 
residents of the city, according to their custom, consider eating bread. 
This is bread made of wheat and barely as that is what is customary in 
most lands. If he eats bread of gatā'if (triangular doughnuts made in 
butter), he does not break his vow, as they are included in the meaning 
of bread in its broad meaning, unless he included them in his intention, 
for his statement probably implies this. Likewise if he eats rice bread in 
Iraq, he will not violate his vow, because it is not part of their practice, 


h ae 
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he will violate it. satis consumed ag 


If he makes a vow that he will not eat grilled fona: 
meat and not to eggplant or carrots. The reason is the X i appl 
meaning it applies to grilled meat, unless he bitch Mts un A 
all things that can be roasted like eggs and other thi = In his i nti 4 
meaning of his statement is given effect 8S 50 that the ia 
. If he vows not to eat cooked food, then this appi a 
is cooked. This is based upon istihsān keeping ean les to meat at 
account. The reason is that giving it a very general raay Practice inte 
therefore, it will be applied to what is specific and RETER 15 dificul 
food cooked in water. The exception is where he incl ti Which i 
in his intention for it amounts to going to extremes if h €S other thin 
curry/gravy of this meat even then he will be violatin his consumes the 
it contains constituents of meat, it is called cooked food NOW Insofar 

If a person makes a vow that he will not eat 
will be applied to those that are buried in oi kari 
market. These are called yuknas. In al-Jātni' al-Saghir the cs 
that if a person vows that he will not eat a head (skull) it a 
to heads of cows and goats, according to Abū Hanifah (God bless hi 
Abū Yusuf and Muhammad (God bless them) said that it a lie i 
to sheep. This is a difference of periods and times, and ierāda, he 
practice in his times was for the two types, while in their period tae, 
to sheep alone. In our times, the fatwa is to be issued in accorda «i 
practice, as is mentioned in al-Mukhtasar. ti 

He said: If a person makes a vow that he will not eat fākihah (fruit) 
but he eats grapes or pomegranates or moist dates or cucumbers be 
does not violate his vow, If he eats apples or melon or apricots, he Sve 
violate it. This is the view according to Aba Hanīfah (God bless him). 
Abū Yūsuf and Muhammad (God bless them) said that he does violate 
it by also eating grapes, moist dates and pomegranates, The basis is that 
the term fākihah is applied to what is enjoyed before a meal and after it, 
that is, it is consumed in excess of the normal meal by way of appetis- 
ers, In this dry and fresh things are equal after having enjoyed them in 
the usual manner, thus, by having dried melon, he does not violate his 
vow, This meaning is present in an apple and its species, therefore, he 
violates his vow by eating them. The meaning is not found in a water- 
melon and cucumber, as these are more like vegetables with respect to 
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nsumption, thus, he does not break his vow with them. In the 
; dco es, moist dates and pomegranates, the two jurists say that the 
case of a ditional enjoyment is present in them as these are the most 
cf aning 0 fruits and enjoyed more than other fruits. Abu Hanifah (God 
cov after s that these are things that provide nutrition and are used 
eT leads to deficiency in the meaning of enjoyment through 
*< need for survival. Consequently, the dried fruits from 
ei are used as condiments or basic fogd: ne | 
among , [fa person makes a vow that he will not eat idam (anything 

He said: d)' then each thing that alters the colour of bread is idam, 
eaten reer is not idan, while salt is idām. This is the view accord- 
put roaste Hanifah and Abū Yusuf (God bless them). Muhammad (God 
ing t Ab D -id that each thing usually eaten with bread is idam. This is 
pips ers ar from Abū Yūsuf (God bless him). The reason (accord- 
also ā nas canna d) is that the term idam is from muwadamah, which 
ing to jz: atibility. Each thing that is eaten with bread is compatible 
eiet and eggs and the like. The two jurists argue that idam 
hat is eaten as a secondary item, and the meaning of being 
mixed form is found in reality in these, and when con- 
dently the meaning is found in the legal sense. Complete 
compatibility depends upon absorption as well. Vinegar and other liq- 
gids are not eaten alone but are drunk, while salt is not eaten separately 
in practice as it dissolves, therefore, it is secondary. This is different fram 
meat and other similar things for these are eaten separately. The excep- 
tion is where he includes them in his intention insofar as this would be an 
extreme case. Grapes and melon are not idam, which is the correct view 
(out of different views). 

If a person vows not to have ghada’ (breakfast/lunch), then ghada’ 
is between the morning prayer up to zuhr prayers, while ‘asha’ (din- 
ner/supper) is between the zuhr prayer up to midnight. The reason is 
that the meal after the declining of the sun is ‘asha’. It is for this reason 
that the zuhr prayer is referred to in a tradition as one of the two prayers 
of ‘isha’. Suhūr is between midnight and the rising of the sun. As it is 
derived from the word sahr and is applied to what is close to it. There- 
after ghada’ and ‘asha’ are meals that are intended to satisfy appetite. The 
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re 
"The word idam has a very wide meaning. It includes things like vinegar, oil, honey, 
butter, milk, salt and curry. 
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practice of the residents of each land is tāken into 

it is stipulated that the meal satisfy at least one-half "ksi for then, 
If a person says, “If I wear, eat or drink, then the °PPetite "Du 
then adds, “I meant some things and not others” ae Slave iş free» 
truthful legally or otherwise. The reason is chat rig ās to be dee or 
association with the expression, when a dress or oth intention is y r 
tioned. A thing implied has no generality, thērefore 2 things are otm, 
it specific becomes redundant. If he says, “If | Wear dee A 
drink a beverage (liquid),” he is not to be deemed 2 Rr y 

alone. The reason is that it is an indefinite noun ce 4 = Adjudication 
therefore, it becomes general and the restrictive tering à Condition 
it, except that it goes against the apparent meaning, th a Operates op 
deemed true for adjudication. & thus, it will NOt be 


If he makes a vow that he will not drin 
River, but he drinks its water in a utensil, 
until he sips water from the river, 


k from the Dij 
jlah (Tip 
he has not broken e“ 


I ater according to Aba Hani Ny, 
him). The two jurists said that if he drinks from it with the e g bless 


sil he has broken his vow as that is the commonly beet ofa uten- 
The Imåm argues that the word min is used for div Meaning. 


Bee Ne sibility and ti 

meaning here is in sipping and this is the usage. Accordingly iat pe 

his vow on the basis of consensus, and transferring the meaning “bs 
its 


figurative sense is prevented even if it is well known 


If he says that he will not drink of the water of the Tigris 
drinks from its water with the help of a utensil, he breaks his vow, The 
reason is that even after scooping up the water it remains attributed to 


the river, and that is the condition. It is as if he has drunk from a canal 
that has been taken out from the river. 


but then 


Ifa person says, “If I do not drink today the water that is in this jar, 
then my wife is divorced,” but there is no water in the jar, then he does 
not violate the vow. If there is water in the jar, but is spilt prior to the 
arrival of the night, he does not violate his vow. This is the view accord- 
ing to Abū Hanīfah and Muhammad (God bless them). Abū Yūsuf (God 
bless him) says that he breaks his vow in both cases, that is, after the 
day is over. On the same disagreement is analysed the case where the vow 
is sworn in the name of Allah, the Exalted. The basis is that a condi- 
tion of the vow becoming effective and its continuance is the concept of 
completion in the opinion of the two jurists, with Aba Yūsuf (God bless 


vowafOATHS a Al-Hidayah — ees __ Az 
poo ae 
säng The reason is that a yamin is formulated for comple- 
jsagt 


h completion must be found in order to give effect to 
jon * ‘bü Yasuf) argues that it is possible to say that it is effective lead- 
it HEN" pletion in a manner that affects the substitutory duty, which 

co"! We would say that it is necessary that the original duty be 
at it can operate on the substitutory duty. It is for this 
at the yamīti ghamūs does not become effective for purposes of 


him af efores suc 


expiation- w was absolute, then in the first situation, he does not break 
opinion of the two jurists, but according to Aba Yasuf (God 
it in thi ) he violates it immediately. In the second case he breaks his 
ess him opinion of all three jurists. Abū Yusuf (God bless him) makes 
he a erea the absolute and one limited by time. The reasoning 
. o the distinction is that limitation of time is to provide space, 
underlying | does not become obligatory except in the last segment of the 
thus, the S analy, he does not break the vow prior to this. In the case 
oN Seite vow it is necessary to fulfil it as soon as he is free of the 
see atte In this case he is unable to do so, therefore, he breaks 
oe at once. The two jurists also distinguish between the cases and 
re passin? for the distinction is that in the absolute vow he is required 
to fulfil it as soon as he ends the statement, but as the fulfilment is lost 
due to the loss of the object of the vow, he breaks his vow as if the person 
making the vow dies while the water remains. As for the vow limited by 
time, fulfilment is obligatory in the last segment of the time and at this 
time the object of completion does not remain due to the absence of its 
conception, therefore, fulfilment is no longer obligatory in it, and the vow 
is annulled, It was as if he made the vow initially in this state. 

He said: if a person makes a vow that he will rise up into the sky or to 
convert this stone into gold, his vow has become effective and he breaks 
it immediately thereafter. Zufar (God bless him) said that it does not 
become effective for it pertains to what is usually impossible, therefore, 
it is the same as what is impossible in reality. Thus, it does not become 
effective. We argue that fulfilment is possible in reality, because rising into 
the sky is possible in reality. Do you not see that the angels rise up into 
the sky, likewise a stone is turned into gold when converted by Allah, the 
Exalted, If it can be conceived it becomes effective for purposes of the 
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"Because it pertains to an act in the future. 
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that is established in practice, lik Bh the rul 
) » like the person maki ME Of inapi, 
re breaks his vow despite the possibility of life retin: the vow ty 
om the issue of the jar (stated above), because See This iş diffe 
at the time of making the vow, when there is no w : drinkin ee 
conceived and thus cannot become effective "er i, cannot e 
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yows About Speaking 


4. Jf a person makes a vow that he will not speak with so and so, 
eaks to him in a manner that the person can hear him though 
he has broken his vow. The reason is that he spoke to him 
ached him, but he did not understand due to sleep. It is as 


stand due to inattention. In some versions of al-Mabsut the condition is 
stipulated that he wake him up. The majority of our Mashā'ikh (jurists) 
uphold this. The reason 15 that if he does not draw his attention it will be 
as if be called out to him from a distance and he is in a situation where he 
cannot hear him. 

If he makes a vow that he will not speak to him except with his per- 
mission, and he permits him, but he is not aware of his permission till 
he speaks with him, he has broken his vow. The reason is that the term 
idkn is derived from adhan, which is a notification or it is derived “from 
falling into the ears,” and all this is not realised without hearing. Abū 
Yasuf (God bless him) said that he has not broken his vow, because per- 
mission is release, and it is complete with permission like consent. We say 
that consent is an inner act, but permission is different from this as has 
preceded. 

He said: If he makes a vow that he will not speak with him for a 
month, then the time begins from the time of the vow. The reason 1s 
that if he does not mention the month, the vow will become perpetual. 
The mentioning of the month is for excluding what is beyond the month. 
What remains following his vow is within it taking into account the state 
he is in (possible anger). This is distinguished from the situation where 
he says, “By Allah, I will fast for a month.” The reason is that if he does 
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not mention the month, the vow will not become perpetual Wine 
+ Ea ‘at - i “Ment 

ing it will be for determining the fasts through it. As it is indefin: lon, 
determination is left to him. nite, the 

If a person makes a vow that he will not speak, but then he y 
Qur'an in his prayer, he does not break his vow, however, by 
outside the prayer he will break his vow. The same rule applies to tash; 
tahlil and takbir. Analogy dictates that he breaks the vow in bo he ih, 
which is also the view of al-Shāfi'ī (God bless him), because clin, 
is speech in reality. We argue that in prayer it is not treated as See 
either in customary understanding or according to the shar‘ (law), Th 
Prophet (God bless him and grant him peace) said, “For this prayer ri 
ours, nothing that pertains to the speech of humans is suitable” [+ is also 
said that according to our custom he does not break the vow even while 
reciting outside prayer for in that case he is referred to as a reciter and 
one glorifying the greatness of Allāh. 

If he says, "The day I speak to so and so, my wife stands divorced” 
then the day will mean day and night. The reason is that in the term 
“day” when it is associated with an act that does not extend over time, 
the intention is that it is unqualified. Allah, the Exalted, has said, "If any 
do turn his back to them on such a day, The speech is not extended 
either. If he had formed an intention that it pertains to the day alone, 
then he will be deemed truthful for adjudication. The reason is that the 
statement is used to mean this as well. It is narrated from Abū Yūsuf 
(God bless him) that he is not to be deemed truthful as it goes against the 
well known meaning. If he says, "The night I speak to him, ,.. then it 
is construed to mean night specifically. The reason is that it is the true 
meaning for the darkness of the night just as brightness is for the day 
specifically. The word night is not used in the absolute sense so as to be 
independent of time. 

Ifa person says, “If I speak with so and so, my wife is divorced, unless 
so and so comes or until so and so comes, or unless so and so gives per- 
mission or until so and so gives permission,” following which he speaks 


ecites the 
reciting it 


‘The tradition has preceded in the topic of factors annulling prayer. Al-Zayla'y vol, 3, 
304. The words there were: “In this prayer of ours no part of human speech is valid for it 
is glorification, the proclamation of God's greatness and the recitation of the Qur'an. I 
is recorded by Muslim in his Sahih, and other versions by al-Bukhari and al-Dār gutni. 
A]-Zayla’‘t, vol. 2, 66. 
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jor to the person’s arrival and permission, then he breaks his 

with him P" vaks with him after his arrival and permission, he does not 
vow fhe yi because that is the limit, and the oath continues prior 
weak hi ki ends after it. Thus, he does not violate the vow after 
‘ limit -on of the yamin. If the person named (so and so) dies, the 

the permite i yusuf (God bless him) disagrees with this. The reason 
yow lapses rohibited thing is speech, which ends with permission and 
is that oe after death such termination cannot be conceived to exist, 
the yamin lapses. According to his view such conception is not 
‘on, therefore, upon the cessation of the limit the yamin becomes 


al. 
itt erson makes a YOW that he will not speak to some other person’s 
itap 


but he does not identify a specific slave in his intention, He may 
slaves he will not speak to some other person’s wife, or friend. There- 
also pak ther person sells his slave, or irrevocably divorces his wife or 
qe rūkt: with his friend, and he speaks to one of them, he has not 
SS hie yow. The reason is that his vow has been made with respect 
okt t that operates on a subject-matter that is attributed to another 
5 saki to his ownership, or to his relations, and such an act is 
sa NE) therefore, he does not break his vow. The Author (God be 
pleased with him) said: There is agreement when the act is attributed to 
his ownership, but where it is attributed to his relations then according to 
Muhammad (God bless him) he breaks his vow, that is, in the case of the 
wife and friend. He says in al-Ziyādāt that this association is merely for 
identification, because the purpose is not to speak to his wife or friend, 
therefore, the permanent association is not stipulated. Thus, the hukm 
will apply to their persons as if he had pointed towards them. The basis 
for what is mentioned here (in the matn) is the narration in al-Jāmi' al- 
Saghīr, and the reasoning is that it is probable that the cessation of speech 
was intended for this man himself, therefore, he did not identify a spe- 


cific slave. Consequently, he does not break his vow after the elimination 
of such association on the basis of doubt. 


If his vow pertains to a specific slave, that is, if he says, “Such and 
such slave,” or “Such and such wife.” or “Such and such friend,” he does 
not break his vow in the case of the slave, but he does break his vow in the 
ve oe Wife and the friend. This is the opinion of Abū Hanifah and 

weak, ot (God bless them). Muhammad (God bless him) said that he 
his vow with respect to the slave as well. This is the view of Zufar 
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as well (God bless him). If he makes a vow that he will A 
house of so and so, and that person sells it, after which he ¢ 
it is governed by the same disagreement. The Teasoning fo 
Muhammad and Zufar (God bless them) is that attributing things ta x, 
here is for identification, Pointing out, however, is more explicit. him 
it cuts of participation of other persons, as distinguished from ae for 
ing in an unspecified way. Accordingly, pointing out is taken into ie 
and general association becomes superfluous, so the slave becomes T 
the friend and wife. The two jurists (Abū Hanīfah and Abū Yasue ee 
bless them)) argue that the reason for the vow is some meaning t e 
is found in the person mentioned, because avoidance and rejection at 
these things (animals, houses and so on) is nôt undertaken for their $ 
attributes. Likewise the slave due to his reduced status. In truth it is fo 
a meaning found in one who owns them, therefore, the vow is qualified 
with the state of existence of ownership. This is distinguished from the 
case where the reference is to an association of relationship like the friend 
and wife for enmity may be for their own persons in which case the asso. 
ciation is for identification and the underlying reason for the vow beinga 
meaning in the man is less evident here due to the lack of ascertainment, 
as distinguished from what has preceded, 

He said: Ifa person makes a vow that he will not speak to the owner of 
this covering (shawl), but he sells it, after which he speaks to him, he has 
broken his vow. The reason is that this association does not imply any- 
thing other than identification, because a human being does not develop 
an enmity due to a head-covering ( shawl). It is as if he had pointed to the 
person himself. 

If a person says, “I will not speak with this young man,” but he speaks 
to him when he grows older, he breaks his vow. The reason is that the 
hukm is linked to the person pointed to as his attributes at the present 
time are superfluous. Further, this quality is not the basis of the vow, 
according to the explanation that has preceded earlier. 


Nters it, 


I the View g 


89.1 ON DURATION 


He said: If a person makes a vow saying, “I will not speak with him es 
time (hin),” or “I will not speak with him for some time (zamān), or 


)That is, the probability of some other slave, wife, friend or house. 
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eak with him for a time or some time,” then it is construed to 
will not = onths. The reason is that the word hin is sometimes applied to 
ean Six ad and sometimes it means forty years. Allah, the Exalted, has 
short pē there not been over Man a long period of Time (kīn)”* which 
id, gr six months (gestation),’ and Allāh, the Exalted, has said, “It 
par its fruit at all times (hīn)."* This (six months) is the middle 
therefore, the meaning is directed towards it. The reason is that a 
all period is not intended for prevention, because such prevention 
ist under normal circumstances. A perpetual period is not usually 
may a because that implies forever, and had he not mentioned it, it 
inten ee meant forever. Accordingly, the period we have mentioned 
would tified. Likewise the words zaman is used in the meaning of hin. 
is eer “Į have not seen you for a ķīn or for some time” in the same 
ak inā All this applies when he has not formed an intention. If he did 
al something then the period is as he intended for he meant what he 
said in reality. , 

Likewise if he uses the word dahr (time), according to the two jurists. 
Abū Hanifah (God bless him) said: Dahr, I do not know what that 
nats: This disagreement lies in using it as an indefinite noun, which is 
correct. If it is made definite by the use of alif and lam (al-), then it means 
eternity according to the customary meaning. The two jurists maintain 
that the word dahr is used in the meaning of hin. It is said, “I have not 
seen you since a hin or dahr; to imply the same meaning. Abū Hanifah 
(God bless him) suspended his judgement in determining a period for it, 
because languages are not understood on the basis of analogy. Further, 
usage does not last long enough due to its changing meaning. 

If he makes a vow that he will not speak to him for days, then it will 
be construed to mean three days. The reason is that it is a plural used 
as an indefinite noun, therefore, it includes the minimum used for the 
plural and that is three. If he makes a vow that he will not speak to him 
for al-ayyam, then it is taken to mean ten days, according to Abū Hanifah 
(God bless him). The two jurists said that it will be taken to mean the 
days of the week. If he makes a vow that he will not speak to him for 
months, then it is taken to mean ten months in his view, but in their 


period» 
very sm 


‘Qur'an 14:25 


5 
"Some commentators have said it means forty years. Al-'Aynī, vol. 6, 204. But see 
Abū Hanifah’s view below, 
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opinion it is twelve months, because the character lām i 
is previously known, and that is what we mentioned fo meant for w, 

on it. According to him it is a definite plural and wil] a ap Issue turns 
maximum that is included in the plural, and that is ten me to the 
same in his view for the plural “years.” According to th 3 reply is the 
will apply to his entire life, because there is no previous] 7 N Jurists |, 
other than this. *Y familiar Period 

If a person says to his slave, “If you serve 

of days, then you are free,” then “large ERRA sab ange Number 
Abū Hanifah (God bless him) are ten days. The reason is the ities to 
maximum implied by the word “days (al-ayyām)” The rs this 15 the 
that it means seven days, because what exceeds this is ARS "Sts Say 
that if the vow is in Farsi, it is taken to mean seven days ieee said 
mentioned with a singular and not a plural. Allāh knows what is Palika 
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Vows About Emancipation and Divorce 


rson says to his wife, “If you give birth to a child, you are divorced,” 
If : «a does give birth to a dead child, then she is divorced. Likewise if 
K says to his slave woman, “If you give birth to a child, you are free.” 
The reason is that what exists is a child born in fact, and is called by this 
name in common usage. Further, it is considered a child in the law (shar') 
insofar as ‘iddah is terminated by its birth, the bleeding following birth 

and the mother (if she is a slave) is called an umm walad. 


is called nifās, e is 
Thus, the condition is complete, which is the birth of the child. 


if he says to her, "When you give birth to a child, the child is free,” 
then she gives birth to a stillborn child followed by another who is alive. 
The one alive is alone deemed free, according to Abū Hanifah (God bless 
him). The two jurists said that none of them is free, because the con- 
dition is fulfilled by the birth of the dead child, as we have explained. 
The yamin, thus, lapses without the effect of its consequences upon the 
subject-matter. The dead child is not a subject-matter of freedom, and the 
child is the consequence. Abū Hanifah (God bless him) argues that the 
unqualified use of the term is qualified with the attribute of life, because 
the person making the vow intended the establishment of freedom as a 
consequence, which is a legal power that emerges for repelling the author- 
ity of another person. This cannot be established in a corpse, therefore, 
itis qualified with the attribute of life, It is as if he had said, “If you give 
birth to a living child, it is free.” This is distinguished from divorce and 
ij of the mother as consequences, because these cannot be quali- 

ed, 

When he says, “The first slave I buy is free,” then he buys a slave; 

the slave is free, because the word “first” is a term for the individual who 
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comes first. If he buys two slaves together, and thereafter 

of them is emancipated, due to the absence of individuali ther, One 
two and the absence of not coming first in the third, thus th in the firs 
being first is missing. If he says, “The first slave I buy oi a © attrib f 
then the third slave is emancipated, because he intended js ely is fy, 3 
the state of purchase by his statement. The reason is that b duality in 
is an attribute of a certain state, and the third slave is th eing Separate 
attribute. e first with this 


If he says, “The last (next) slave I buy is free” 
and dies thereafter, the slave is not aana, a he ihiga a slaye 
term “last” is a term for an individual who had to come HENA that the 
is none before him, therefore, he is not the next. If he buys ā is there 
then another and dies thereafter, the next (last) slaveis Bec ba Ga 2 
the next individual, therefore, the attribute of being next is afin ehej 
stands emancipated the day he bought him, according to Abū re He 
(God bless him), so that his freedom is worked out from the entire rēta 
The two jurists say that he is emancipated the day the master Fit 
that his freedom is worked out from a third of the estate, because bei vi 
last is not established without the absence of purchase of another do 
after him, and this is realised after death. Thus, the condition is found 
upon death and is restricted to death. According to Abū Hanifah (God 
bless him), death is merely an identifier (and not a condition), and as 
for the attribute of being last it is established from the time of purchase 
therefore, it is established by reliance on the moment following it, The 
same disagreement governs the making of three repudiations contingent 
upon it. The effect is seen in the operation of prohibition of inheritance 
and its absence. 

If a person says, “Each slave who gives me the good news about a 
child born to such and such woman, is free,” then three slaves separately 
give him such news, the first one bearing the news is emancipated. The 
reason is that bashārah is that news about another which reflects hap- 
piness on the face, and it is stipulated that it be a news of happiness 
according to common usage. This is realised in the news given by the first. 
If they all give him the news at the same time, they stand emancipated, 
because it is realised due to all. 

If a person says, “If I buy so and so, he is free,” then he buys him with 
the intention of the emancipation being expiation for his vow, he is not 
rewarded, because the condition is that intention coincide with the cause 
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fot emanc! Pee sodi for his oath, he is deemed rewarded in our view. 
pation EL Sha (God bless them) disagree. They argue that the pur- 
a dition for emancipation, while the ‘illah is kinship. The 
chase is establishing of ownership, while emancipation 

son 15 tion and between them there is contradiction (purchase is not 

is its pi an) We argue that the purchase of a close relative amounts to 
emancipate du to the words of the Prophet (God bless him and grant 
emancipa À “A child can never be rewarded through his father, unless he 
a i bondage and buys him, thus, emancipating him.” Here he 
e itself as emancipation, and did not stipulate any- 


e purchas 
dee besides it, and it is a parallel for the saying, “He watered it and 
n 


irrigated it,” f 
If he buys hi 
this issue is that 


r 
Zu i the con 
is that pur 


s umm walad, he is not rewarded. The explanation of 
he says to his umm walad through marriage, "If I buy 
. . ” 

you, you are free as expiation for my oath,” and thereafter he buys her, 
She stands emancipated due to the fulfilment of the condition, but he 
is not rewarded on account of his expiation, because she is entitled to 
feedom on account of bearing his child, therefore, such freedom can- 
not be associated with the oath in all respects. This is distinguished from 
the case where he says to another slave woman, “If I buy you, you are 
free on account of the expiation of my oath.” Here, if he buys her, he 
is rewarded, because her freedom is not a matter of entitlement from 
another perspective. Accordingly, associating it with the oath does not 
cause any disturbance (of the rules) when intention accompanies it. 

If a person says, “If I take a slave woman as my mistress, she is free,” 
then when he does take one whom he owns as a mistress, she is free. 
The reason is that the vow has been concluded for her benefit due to the 
existence of ownership. Further, the word jariyah is indefinite, therefore, 
it includes each slave woman individually. If he buys a slave woman and 
turns her into his mistress, she is not emancipated through this vow. 
Zufar (God bless him) disagrees. He says that making a slave woman a 
mistress is not valid unless there is ownership, and mentioning it means 
mentioning ownership, It is as if he said to a strange woman, “If 1 divorce 
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ear is recorded by all the sound compilations, except al-Bukhārī. Al-Zayla'ī, vol. 3, 
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you, my slave is free,” then marriage here is implied, We ar ü 

ership is mentioned by necessity for the validity of making ti that Own. 
and it is a condition, therefore, it is limited to the extent of Pala 
effective for the validity of the consequence, which is freed naa «Itis not 
of divorce, it is effective with respect to the condition and not th Pie tasg 
quence. Thus, if he says to her, “If I divorce you, then you stand Fi 
thrice,” then he marries her and divorces her with a single re ek 
she is divorced thrice. This acts as the standard for our issue it ki 

If a person says, “Each slave that I own is free,” then his Šā 7 
al-awlād, mudabbars, and slaves are all free, due to the wauuallfed, ant 
ciation with all of them, because ownership is established in stenda 
as ownership of the corpus and possession. His mukatab slaves te 
free unless he includes them in his intention, because he does not hale 
possession over them, therefore, he does not own their incomes nor does 
he have a right to have intercourse with his mukātabah. This is distin- 
guished from the umm al-walad and mudabbarah. Thus, the association 
is improper and niyyah is necessary. 

If a person says to his wives, “This one is divorced or this one and this 
one,’ then the last one is divorced, while he has an option with respect to 
the first two. The reason is that the word “aw” is for establishing of one 
the of two things mentioned. He included her in the first two and then 
added a third to the divorced woman. The reason is that the conjunction 
is for participation in the rule, therefore, it is confined to the subject- 
matter. It is as if he said, “One out of you two is divorced and this one.” 
Likewise if he says to his slaves, “This one is free or this one and this 
one,” then the last one is emancipated. He has an option with respect to 
the first two, as we explained. Allāh knows what is correct. 


tress, 


Chapter 91 


Vows About Sale, Purchase and Marriage 


son makes a VOW that he will not buy or sell or take on hire, then 
san agent who undertakes all this, he has not violated his vow. 
s that the contract is concluded by the contracting party and 
hts of performance (hugūg).' Accordingly, if the contract- 
ing party had made the vow, he would have violated his oath. The act 
that is a condition IS, therefore, not found, and that is the contract on 
the part of the one giving the order(principal), for what is established for 
him is the hukm of the contract. Unless, he includes this in his intention, 
for this appears extreme or the person making a vow is one in author- 
ity, who does not undertake contracts on his own, because he prevented 
himself from undertaking something that is normally done. 

Ifa person makes a vow that he will not marry, or divorce, or eman- 
cipate, but then appoints an agent to do so, he has broken his vow. The 
reason is that an agent in all this is like an emissary and a messenger. 
He does not attribute these acts to himself, but to the person giving the 
order, and the rights of performance revert to the one giving the order 
and not to him. If he says that he formed the intention of not speak- 
ing about these things, he is not to be deemed truthful for adjudication 
alone. We shall be pointing out the meaning of this in the explanation of 
the difference, God, the Exalted, willing. 

If he makes a vow that he will not beat his slave and will not slaugh- 
ter his goat, but he orders another who does it, then he has violated his 
vow. The reason is that the owner has the authority of beating his slave 
and of slaughtering his goat, therefore, he possesses the right to delegate 


If a per 
appoints an 
The reason 1 
he owns the rig 


age "The Hanafis make a distinction between the hukm and huqiq in the contract of 
nicy, 
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the authority to another. Further, the benefit of doin 
owner, therefore, he is deemed the direct actor as ther 
go to the person ordered. If he says, "I intended not 
acts myself,” he is to be deemed truthful for Purposes of adiudi 

as distinguished from what has preceded about divorce. The Wdication 
reasoning for the distinction is that divorce is nothing but th, under lyin 
of words that lead to the occurrence of divorce for her. Ordering ion 
act is like expressing those words, and the word “divorce” neko Such an 
therefore, if he intended their expression then he intended lāci 5 both, 
lar meaning out of a general meaning. Accordingly, he is to be eats 
truthful morally not legally. As for beating and slaughter, the oe 
ical acts that are recognised by their effects, and attributing tee pi y 
person ordering are by way of causation in the figurative sense A the 
he intended to undertake the act himself, then he intended what ba 4 
in fact, therefore, he is to be deemed truthful morally and legally, = 


If a person makes a vow that he will not beat his child, but orders 
another person to do so and he does beat him, he has not Violated his 
yow. The reason is that the benefit of beating the child will revert to the 
child, which is disciplining and refinement, therefore, his act will not be 
attributed to the person ordering. This is distinguished from the order to 
beat the slave, because the benefit of obedience through his order will go 
to the person ordering. Consequently, the act is attributed to him. 


8 SO reverts to th 
€ are no ri e 


ghħts 
to undertake th et 


If a person says to another, “If I sell this dress for you, then my wife 
is divorced,” after which the person who is the object of the vow conceals 
this dress within the dresses of the person making the vow, who sells 
them without knowing of such concealment, then he has not broken his 
vow, The reason is that the character lam precedes the word sale and this 
requires that it be specific to him, and this means that he sell under his 
orders, because sale accepts delegation, but this is not found here. This is 
different from the case where he says, “If I sell a dress that you own...” 
for here he will violate his vow as he will be selling a dress owned by 
him, whether or not it is under his order, and whether or not he is aware 
of it. The reason is that the character lam precedes the subject-matter 
as it is proximate to it, therefore, it requires that it be specific to him. 
This is true if the dress is owned by him. Cases parallel to this are of 
dyeing and stitching and each act that accepts delegation of authority, 45 
distinguished from eating, drinking and beating the slave, as these acts 
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t accept delegation, therefore, the rule will not be separate in both 
do N? 


cases. erson says, “This slave is free if I sell him,” and he sells him 

If As ndition that he has an option, the slave is emancipated, due to 
on the nce of the condition, which is sale, and ownership in the slave 
the iz therefore, it is converted to its consequence, which is freedom. 
rakt if the buyer says, “If I buy him he is free,” and he buys him on 
Likew! dition that he has an option, the slave is emancipated, as well. The 
the con at the condition is fulfilled, and that is purchase, and owner- 


reason is th 3 é LP a S 
blished in him. This is obvious on the basis of the rule upheld 


er ists as well as on the rule upheld by the Imam, because this 
emancipation depends on its condition, and what is contingent is like the 
immediate. If emancipation. is given effect immediately, prior ownership 
rā established for him, likewise in this case. 

If a person says, “If I do not sell this male slave or this female slave, 
then my wife is divorced,” following which he emancipates them or gives 
them the status of mudabbar, his wife is divorced, The reason is that the 
condition stands fulfilled, which is the absence of sale due to the loss of 
the subject-matter of sale. 

If a woman says to her husband, “What if you bring another wife?” 
and he replies, “Each wife that I have will stand divorced thrice,” then 
this wife who took the vow from him stands divorced (too) for pur- 
poses of adjudication. According to Abū Yusuf (God bless him), "This 
wife is not divorced for he excluded her through his response,” there- 
fore, the decision will be accordingly. Further, his intention is to please 
her and that is by divorcing others besides her, thus, it will be qualified 
accordingly. The reasoning underlying the authentic narration is based 
on the generality of the statement, and he went beyond the context of 
the response, therefore, the statement will be treated as an independent 
statement. Further, his purpose could have been to point to a grave action 
when she raised an objection about what the shar‘ (law) has deemed law- 
ful for him, and with such vacillation of the issue it is not suitable for 
restriction. If he intended wives other than her, then he is to be deemed 
truthful morally, but not legally, as it amounts to the restriction of the 
general meaning. Allah knows what is correct. 


"Khiyār of the buyer does not prevent the passing of title to him. 


Chapter 92 


Vows About Hajj, Prayer and Fasting 


He said: If a person, while in the Ka'bah or in another place says, “I am 
under an obligation to walk to the House of Allah, the Exalted or to the 
Ka'bah” then he is under an obligation to perform hajj or ‘umrah on 
foot. If he likes he may ride, but then he has to offer a sacrifice (dam). 
Analogy dictates that he is not obliged to do anything, because he made 
obligatory upon himself what is not an obligatory means of seeking near- 
ness to Allah or is intended essentially. Our opinion has been transmitted 
down to us from ‘Ali (God be pleased with him). Further, the people 
were accustomed to make hajj and ‘umrah obligatory through such vows. 
Thus, it is as if he had said, “It is obligatory upon me to visit the House 
on foot.” This makes it obligatory for him to go on foot, but if he likes he 
can take a ride and make an offering. We have already mentioned this in 
the topic on religious rites. 

If he says, "It is obligatory upon me to go out or to move towards 
the House of Allah, the Exalted,” then there is no such obligation upon 
him. The reason is that acquiring the obligation to perform hajj or ‘umrah 
through such expression is not part of the common usage. 

If he says, “I am under an obligation to walk to the Haram or to 
al-Safa wa-al-Marwah,” then there is no such obligation for him. This 
is the view according to Abū Hanifah (God bless him). Abū Yūsuf and 
Muhammad (God bless them) said that because of his statement, “I am 
under an obligation to walk,” he is obliged to perform hajj or ‘umrah. If 
he had said, “Up to al-Masjid al-Harām,” then the same disagreement of 
views applies. The two jurists are of the view that the Haram is included in 
the House being adjacent to it. Likewise, al-Masjid al-Haram is included 
in the House, therefore, mentioning one amounts to mentioning the 
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other. This is distinguished from the case where he Mentions al 
al-Marwah, because they are separated from the House. PK “Safa and 
the Imām, the creation of the obligation of ihrām through eats to 
sions is not part of the common usage, and it is not possible z Expres. 
obligation through the use of the word “walking” in its actual beji an 
therefore, the obligation is prevented. Meaning, 


If a person says, “My slave is free if I do not perform this ear” 
thereafter he says that he has performed the hajj with two ‘tigen and 
tifying that he offered a sacrifice this year at Kufah, then his s| ža tes. 
not be emancipated. This is the view according to Aba Hanifah aa will 
Yasuf (God bless them), Muhammad (God bless him) said that ts 
emancipated, because this testimony is about an act that is known dā : 
is sacrifice. This act necessarily indicates the negation of the partir, 
of hajj, therefore, the condition (of the vow) stands fulfilled. The is 
jurists maintain that it is the negation of hajj, because the Purpose is tē 
establish the negation of hajj and not the offering of the sacrifice (there- 
fore it is not admissible as testimony), because there is no demand for 
such negation (on the part of the public). It is as if they rendered testi- 
mony that he did not perform hajj this year. The utmost that can be said 
is that this negation is within the knowledge of the witnesses, but we can- 


not distinguish one form of adjudication from the other (for purposes of 
adjudication). 


If a person makes a vow that he will not fast, but he forms the inten- 
tion of a fast and fasts for a moment then breaks it, he has violated his 
vow, because fasting is abstaining from acts leading to the breaking of the 
fast with the intention of seeking nearness to Allah. 


If he makes a vow that he will not fast for one day or keep one fast, 
but fasts for a moment and then breaks it, he has not broken his vow. 
The reason is that by this is meant a complete fast that is considered so 
by the law (shar'), and this occurs by terminating it at the end of the day, 
and the day is explicitly mentioned in determining its duration. 


If he makes a vow that he will not pray, but he performs the giyam, 
rukū', then he does not break his vow. If, however, he also performs the 
prostration and then terminates it, he breaks his vow. Analogy dictates 
that he has violated his oath by commencement taking into account the 
ruling for the commencement of fasting. The basis for istihsān 15 that 
prayer is an expression for various elements (arkān). Thus, as long as he 
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rform all of them it cannot be called prayer, This is distin- 
goes not m fasting as that consists of a single rukn, which is abstaining 
guished 1° ed in the next moment. = 
and i rep akes a VOW that he will not offer salāt, he does not break his 
if em completes two rak‘ahs. The reason is that he meant by it the 
vow V m wledged salāt, and the minimum is two rak'ahs due to the 
iegally 2 A offering a single (odd) rak‘ah (butayra’), Allah knows best. 
P 


Chapter 93 


Vows About Dresses and Jewellery 


fa person says to his wife, “If I wear cloth made of the yarn you spin, 
then it is hady; and he then buys cotton that she spins and weaves after 
which he wears it, itisa hady according to Abū Hanifah (God bless him). 
The two jurists say that he is not obliged to treat it as hady, unless she 
spins yarn from the cotton owned by him on the day of the vow. The 
meaning of hady is charity that is to be given at Makkah, because it is the 
name of the charity made for it. The two jurists argue that a nadhr (vow) 
iş valid in the case of a thing owned or when it is associated with the 
cause of ownership, which is not found here, The reason is that clothing 
and spinning by a woman are not causes of ownership. The imam argues 
that spinning by a woman is usually from the yarn owned by the husband, 
and it is the usual that is intended, and this is the cause of ownership. It 
is for this reason that he will break his vow if she spins from the cotton 
owned by him at the time of the vow, because cotton is not mentioned in 
the statement of the vow. 

Ifa person vows that he will not wear jewellery, but he wears a silver 
ring, he has not broken his vow, because it is not considered jewellery 
according to custom or law, therefore, its use is allowed for men and as 
a seal for sealing things. If it is made of gold, he has broken his vow, 
because it is jewellery, therefore, its use is not allowed for men. 

If he wears a string of pearls that are not inlaid, he does not break 
his vow according to Abū Hanifah (God be pleased with him). The two 
Jurists said that he has broken his vow, because it is jewellery in reality 
insofar as even the Our'ān has called it as such. The Imam argues that it 
IS deemed jewellery according to custom, unless it is not inlaid, and the 
basis of vows is custom. It is said that this a disagreement arising from 
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differences of time and age. The fatwa is issued accordi 
of the two jurists, because wearing pearls as jewellery b 
customary. 

If a person vows that that he will not sleep on a bed b 
on it when on top of it is a blanket (girām), then he kās eke he sleeps 
because it is a constituent part of the bed, therefore, he will b 3 his 
to have slept on it. If he places another bed on it and sleeps ‘8 tika; 
not break his vow. The reason is that something similar nee 
of it and the reference to the first stands terminated. 

If he makes a vow that he will not sit on the ground, b 
sits on a rug or mat, he has not broken his vow, because this 
termed as sitting on the ground. This is distinguished from thec 
between the ground and his body is his dress, because that is 
subsidiary part of him and cannot be considered a barrier. 

If he makes a vow that he will not sit on a cot, but then be sits 
cot upon which is a rug or a mat, he has broken his vow, because be 5 
considered to be sitting on the cot. Sitting on a cotin practice is tes 
this way. This is different from the situation where he places aiābēška 
on top ofit, because it is similar, and reference to the first is krai, 
Allāh knows what is correct. pn 
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vows About Homicide and Causing Injury 


says to another, “If I strike you then my slave is free,” and he 
ifa ee after he is dead, then this statement will be construed “while 
stri "ive? The reason is that striking (hitting) is a term for an act that 
a £ ful and establishes contact with the body. Pain is not realised in 
s po ofa corpse. A person who will be tormented in the grave will be 
ihe a to life, according to the view of most scholars. The same is the 
ae with the giving of clothing, because the meaning is the passing of 
ownership when used in an unqualified sense. Clothing by way of expia- 
tion belongs to this category, and it is not realised in the case of a corpse, 
unless he intends thereby a covering. It is said that in Farsi it is construed 
to mean clothing. Likewise speech and entering upon someone. The rea- 
son is that the purpose of speech is to make the other person understand 
and death negates this. The meaning of entering upon is visiting a person 
and after death it is his grave that is visited, not the person. 

If he says, “If I give you a bath, my slave is free,” and he gives him a 
bath after his death, he has broken his vow (for by not emancipating the 
slave), The reason is that bathing means causing the water to flow and its 
purpose is purification. This stands realised in the case of a corpse. 

If a man says that he will not beat his wife, but then pulls her hair, 
tries to strangle her, or bites her, then he has broken his vow, because 
beating is a term for a painful act, and pain stands realised. It is said that 
he will not break his vow in case of play for it amounts to enjoyment and 
not beating," 

Ifa man says, “If I do not kill so and so then my wife is divorced,” 
when this so and so is dead and he is aware of it, he breaks his vow. The 


‘That would mean that if he beats her during play he does not break his vow. 
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reason is that he formed his vow on the basi i 
him, and that is conceivable, therefore, Cini a an aie 
it due to normal inability. If he is not aware of his ā aie breaks 
break his vow, The reason is that he based his vow on =a > he does not 
ning through him, in which case completion is not mis a mafun- 
comes analogous to the issue of the jar? along with th i F The issu 
over it. In that issue there is no detail about having kn A disagreemen ) 
KS, NB Knowledge, which i Chapter 95 


vows About the Demand of Dirhams 


says that he will definitely repay his debt soon, then it means 
at is less than a month. If he says after an extended period 
then it extends beyond a month. The reason is that what is less than it 
is considered a short period and what is more than that is an extended 
period. It is for this reason that it is said after a long period, “I have not 
seen for more than a month,” 

Ifa person says, “I will pay the debt of so and so today,” then he pays 
him, but that person finds that the coins are demonetised, or counterfeit, 
or they belong to a third party, then the person making the vow has not 
broken his vow. The reason is that demonetisation is a defect, but a defect 
does not eliminate the species, therefore, if he permits repayment in such 
coins the debt will be satisfied and the condition of fulfilment of the vow 
will be found, Taking possession of coins claimed by a third party is valid, 
and returning these does not eliminate the fulfilment that is realised. 

If he finds them alloyed with copper or bronze, he breaks his vow, 
because these are not from the species of dirhams so it is not permitted 
to use them in transactions of sarf (currency transactions) and salam 
(advance payment). If he sells him a slave in lieu of the claim and the 
creditor takes possession, he has fulfilled his vow. The reason is that the 
satisfaction of the debt claim is by way of swapping. The condition was 
realised by the mere sale of the slave, but possession has been stipulated 
to affirm it. If he makes a gift of it to him, that is, of the debt claim the 
vow is not fulfilled, due to the lack of swapping, because satisfaction is 
his act, while gift is the extinction of the debt on the part of the creditor. 

Ifa person vows that he will not take possession of his debt claim in 
Parts (some dirhams and not others), and he takes possession of part of 


Ifa person 
a period th 


IF I do not drink from this jar, .... As discussed earlier. 
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it, he has not broken his vow until he takes possession o 
in parts. The reason is that the condition is possession of the enti 
but has been qualified by instalments. Note that he spelled = Shine debt, 
with respect to the debt that was identified, therefore kās Possession 
entire debt, and he does not break his vow before it. If he wka Plies to the 
of his debt in two types of measures of weight, and is not o : possession 
anything but the process of weighing in between the two Ccupied with 
does not break his vow and it is not separate possession, Thee he 
that sometimes it is usually not possible to take possession al wees is 
a single act, therefore, this discrepancy is exempted. Ar once 
If a person says, “If I have any amount except one h ; 

my wife is divorced,” but he has only fifty dirhams, he oe ree 
vow. The reason is that the purpose of such statement in common y is 
is to deny any amount in excess of one hundred. Further, the exem an 
of one hundred is the exemption of its constituent parts. Likewise fie 
says other than one hundred or besides one hundred, because all fis 
are instruments of exemption. Allāh knows what is correct. 
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if he makes a VOW that he will not do such and such act, he has to give 
it up forever, because he negated the act in absolute terms, therefore, the 
prevention became general and acted as a general negation. If he makes 
avow that he will definitely do such and such act, then if he does it once 
he has fulfilled his vow, because what is binding is the commission of the 
act once without being specified. This is the situation of positive action, 
therefore, he fulfils it by commission of the act once. He will break his vow 
when he gives up hope of committing the act, and this will take place due 
to his death or by the destruction of the object of the act. 


If a ruler takes a vow from a person that he will definitely inform 
him about the entry of each mischiefmonger into the land, then this vow 
continues till the authority of such ruler exclusively. The reason is that 
the purpose is to repel his mischief or the mischief of another through 
deterrence. Consequently, there is no benefit of this after the termination 
of his authority, and such termination is through death or by his removal 
according to the authentic narration (zāhir al-riwāyah). 


If a person makes a vow that he will gift his slave to so and so, but 
that person does not accept the gift, then he has fulfilled his oath, with 
Zufar (God bless him) disagreeing. He compares it to sale, because it is 
the passing of ownership for something similar. We maintain that it is 
contract of donation, and is completed by action on the part of the 

onor. It is for this reason that he said in the statement that he made a 
A S the donee did not accept. Further, the purpose is the expression 
pe ation and is completed through it. As for sale it is an exchange of 

er-values, which reguires action from both sides. 
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If a person makes a vow that he will not s "a 

he smells rose or jasmine, he does not break hi 
for a thing that does not have a stem, while th 
If he makes a vow that he will not bu 
ular intention, then it will be construed 
customary usage. It is for this reason tha 
to be a seller of violets, and purchase is b 
that in our usage the term is applied to 
with respect to a rose, then it will apply bass V0, 
application (not figurative) is this, and usage affirms this © ly 
violets usage is predominant. Allah knows what is correct, N the cas y 
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Al-Hidayah 


BOOK ELEVEN 


Hudid 
(Fixed Penalties) 


Ch. 97: The Meaning and Proof of Hadd 


Ch. 98: The Nature of Intercourse That Gives Rise to Hadd 
Ch. 99: Testimony of Hadd and its Retraction 
Ch.100: The Hadd for Drinking Khamr 


Ch. 101: The Hadd of Qadhf 


Sec. 1: Ta‘zir 


Chapter 97 


The Meaning and Proof of Hadd 


He said: Hadd literally means prevention. In this sense, the word haddad 
isapplied to mean a guard. In the shari ah (technical sense), it is a penalty 
that is predetermined (fixed) as a right of Allah. Consequently, gisas 
(retaliation) is not called hadd as it is a right of the individual, nor is 
ta‘zir called hadd as it is not predetermined. The primary purpose in pro- 
mulgating it as law is deterrence from acts that are harmful for subjects. 
Purification (from sin) is not the primary purpose in hadd, on the evi- 
dence that it is ordained for the unbeliever as well. 

He said: Zina (unlawful sexual intercourse) is proved through tes- 
timony and confession. The meaning here is proof presented before the 
imam (gādī). The reason is that testimony is a manifest evidence and like- 
wise confession, because the truth in it is predominant, especially when 
it concerns the proof of injury and incrimination. As arriving at certain 
knowledge is difficult, manifest evidence is deemed sufficient. 

He said: Testimony is found where four witnesses testify against a 
man or a woman that they have committed zinā. This is based on the 
words of the Exalted, “If any of your women are guilty of lewdness, take 
the evidence of four (reliable) witnesses from amongst you against them; 
and if they testify, confine them to houses until death do claim them, 
or Allah ordain for them some (other) way”' Allah, the Exalted, has also 
said: “And those who launch a charge against chaste women, and produce 
not four witnesses (to support their allegations), flog them with eighty 
Stripes; and reject their evidence ever after: for such men are wicked 
transgressors”? The Prophet (God bless him and grant him peace) said to 


a a 
‘Qur'an 4:15 
‘Qur'an 24 : 4 
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’ , Matt, 
a man who had accused his wife, "Bring four ( 


Witnes 
to the truth of your allegation.” The reason is ses) who w: 


four witnesses the meaning of concealment is re 


‘ wi 
that in the Stipulat 
mended, while publication is opposed to this p i 


alised, and tha 
Urpose.+ 1S recon, 
When they (the witnesses) testify, the imam asks th 
as to what it is and how it is committed, where did the em abou Zing 
zina, when did he commit zina, and with whom did he A peran co mi 
reason is that the Prophet (God bless him and grant hing anit zina ‘ 
an elaboration from Mā'iz? about the mode of eaea, SOughy 
the woman with whom it was committed. The reason +; oe and aboy 
in such a case is obligatory, because it is possible that lye es Precaution 
act, but not through the vagina even if intended, or that h ta, the 
the act in the dar al-harb, or he committed an act that is barred pē 
or there is a shubhah or doubt in it that is not known to him y time, 
witnesses. Accordingly, an exhaustive investigation is to be ma ga, to the 
a way for waiving the hadd. € to find 


Thus, when they have testified to this effect, and said, “ 
having intercourse with her through her vagina, like the kohl Stick insi 
the container,” the qadi has enquired about them and they are usd 
be ‘adl, both through secret and public inquiry, he is to give a ruling ts 
the basis of their testimony. He is not to deem sufficient a public engui 
about their adālah, and this to find a way out for waiving the penalty. aii 
Prophet (God bless him and grant him peace) has said, “Waive the hudid 
penalties as far as you can.” * This is different from all other rights accord- 
ing to Abū Hanifah (God bless him), We will elaborate the meaning of 


We saw him 


3A]-Zayla‘ says that the tradition is gharīb with these words, however, Abū Ya‘la al- 
Mawsili has recorded a tradition in the same meaning in his Musnad, “Four witness else 
the hadd on your back” Al-Zayla'ī then records a large number of traditions that convey 
similar meanings. Al-Zayla'ī, vol. 3, 306. 

‘The underlying hikmah mentioned by the Author is extremely important for under- 
standing the nature of the offence of zinā and how it is treated in Islamic law. In our view, 
unless the factor of concealment is appreciated, the nature of the offences of zinā and 
gadhf cannot be understood. 

>It is recorded by Aba Dawid. Another tradition conveying a similar meaning isalso 
recorded by Abū Dawiid as well as al-Nasa’i, Al-Zayla‘i, vol. 3, 308. 

It is recorded in different versions from 'Ā'ishah, ‘Ali and Abū Hurayrah, God bt 
pleased with them all. The versions are recorded by al-Tirmidhī, al-Hākam, al-Dar‘qui™! 
and Abū Ya'lā al-Mawsili, Al-Zayla'ī, vol. 3, 309. 
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„a ‘adalah, both public and secret, in the Book of Testimony, 
eablisn exalted willing. 

lla» ammad al-Shaybānī) said in al-Asl that he is to restrain him 

He ( about the (moral probity of) witnesses who are making 


ked 
gill he has as je offence. The Messenger of Allāh (God bless him and 
egat! 
thimP 


? neacē) restrained a man on the basis of an accusation, This is 
an’ from debts where there is no imprisonment prior to the mani- 
different f ‘adalah. The distinction will be made evident for you, Allah, 
tion OF: 
festa ited, i iling. 


the Ex4 A ce ve ‘ 
al-Qudiiri) said: Confession is where a major and sane person 
He ( the commission of zina. He does this four times in four 
confesses tO ssions, with the gādī rejecting his confession each time he 
(different) C, and sanity have been stipulated, bēcause the state- 
makes K i t and insane are not considered (are inadmissible), 
ments C afin are not liable for hadd. The stipulation of four (confes- 
or necans view. According to al-Shā ‘a single confession is sufficient, 
sions) 15 as of the remaining rights. The reason is that it (a single con- 
ite ba P asifat the truth, and the repetition of the confession does not 
aa the manifestation of the truth, as distinguished from increase in 


the number of witnesses (to four), 


We rely on the tradition of Ma‘iz (God be pleased with him). The 
prophet (God bless him and grant him peace) delayed the implementa- 
tion of the hadd till the confession was completed by him four times in 
four sessions, If what is less than this was sufficient to bring out the truth, 
he would not have delayed the matter for the proof of the obligation (of 
implementation). Further, the testimony was made exclusive by increas- 
ing the number of witnesses, likewise the confession. This was done due 
to the gravity of the offence of zinā and to realise the meaning of conceal- 
ment. It is necessary to have different sessions, on the basis of what we 
have related, because the unity of session affects the establishing of the 
different elements that need to be proved, and in case of a single session 
it gives rise to the possibility of focusing on a single element. Confession 
depends upon the person confessing, therefore, it is his sessions that are 
taken into account and not those of the gādī. Separate sessions means 
that the ģādī sends him out each time he confesses so that when he goes 
out the gādī can no longer see him and he then returns and confesses 
again. This is reported as an opinion of Abū Hanifah (God bless him), 
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because the Prophet (God bless him and grant him peace) 
each time and he went out disappearing behind the walls 
He said: When his confession four times is complete, he į 
about zinā, as to what it is, how it is committed where ms; ask him 
Za Ee a € committed ; 
and with whom? If he elaborates all this, imposition of hadd b ed it 
binding, due to the completion of proof. The rationale under] it 
questions we have elaborated in the topic of shahadah tetinas ie 
did not mention here the question about time, but he did seals He 
the topic of shahādah, because limitation of time prevents the aia a 
of testimony though not a confession. It is said that if he did question + E 
about it, it would be valid due to the possibility of his having commi H 
it during his minority. kai 
If the person confessing retracts his confession prior to the execu- 
tion of the hadd or during it, his retraction is to be accepted and he 
is released. Al-Shafi'l (God bless him), and this is also the view of Ibn 
Abi Layla (God bless him), the hadd is to be implemented for it became 
obligatory through his confession, therefore, it is not annulled due to his 
retraction or his denial, just as if it had become obligatory through tes- 
timony and stood proved like gisās (retaliation) and the hadd of qadhf 
(false accusation of unlawful sexual intercourse). We argue that retrac- 
tion is a report that is probably true and is just like confession, and there 
is no one who holds him to be lying, therefore, a shubhah is established 
in his confession, This is distinguished from the cases where the rights of 
the individual are involved, which are gisās and the hadd of gadhf, due to 
the existence of those who hold him to be lying. This is not the case with 
what is purely the right of Allāh. 


Tejected Mas 
of Madinah, * 


Chapter 98 


The Nature of Intercourse That Gives Rise to 
Hadd 


He said: Intercourse that gives rise to hadd is zinā. In technical legal 
language and in usage it is sexual intercourse of a man with a woman 
through the vagina without lawful ownership (of such access) and with- 
out the shubhah (justifed yet erroneous belief) of ownership (of such 
access). The reason is that it is an act that is prohibited and the pro- 
hibition is absolute when it is devoid of ownership or its justified but 
erroneous belief, This is supported by the words of the Prophet (God 
bless him and grant him peace), “Waive the hudūd in case of justified yet 
erroneous belief (shtibhah).” 

Thereafter, shubhah is of two types. The first is called shubhah fi al- 
f'l (doubt in the act) also called the doubt of ambiguity (ishtibah). The 
second is called shubhah fī al-mahall (doubt in the subject-matter) also 
called legal doubt (hukmiyyah). The first is realised in the case of a per- 
son for whom it has become ambiguous, because the meaning is that 
he considers an evidence that is not really the proper evidence. In this 
probability is essential for the realisation of ambiguity. The second arises 
by adducing evidence that negates the prohibition itself, but it does not 
depend upon the conjecture of the offender or his belief. 

Hadd is not enforced in both cases, due to the absolute meaning of 
the tradition. Paternity is established in the second type of shubhah if he 
Claims it, but it is not established in the first type even if he claims it. 
The reason is that in the first type the act is purely zinā, but the hadd is 


is s 
Ši ìs gharib in this version. It is recorded by Ibn Abi Shaybah and is found in the 
nad of Abū Hanīfah (God bless him). Al-Zayla'ī, vol. 3, 333- 
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not enforced due to a factor that is referred back to the acto 
the ambiguity created in his mind. In the second it is A 
as zinā. Shubhah fi al-fi'l is committed with eight t r ejā 
slave girl of the offender’s father, of his mother, sti dees 
divorced thrice while she is in her waiting period; the zi 
irrevocably in lieu of wealth while she is in her ‘iddah; thes 
whom the master has emancipated and she is in her waiti 
slave girl of the master with respect to the slave; and the pl 
with respect to the mortgagee, according to the narration 
Hudūd. In all these cases there is no hadd for the offender if he cla; 
that he thought she was permissible for him. If, however, he sa í bei 
knew that she was prohibited for him, he is to be awarded hadd. a 

Shubhah fi al-mahall occurs in six cases: the slave girl of his son: 
the woman divorced irrevocably through figurative expressions: the slave 
woman sold to buyer prior to delivery with respect to the buyer; the 
woman entitled to dower prior to its possession by her with respect to 
the husband; a slave girl owned jointly with respect to one co-owner; 
the pledged slave girl with respect to the mortgagee, according the nar- 
ration from the Book of Rahn. In these six cases hadd is not enforced, 
even if he says I knew that she was prohibited for me. Thereafter, doubt 
is established, according to Abū Hanifah (God bless him) on the basis of 
‘aqd (contract), even if it is agreed upon for its prohibition and he knows 
about it. According to the rest, shubhah is not established if he had knowl- 
edge of the prohibition. This will be obvious in the case of the marriage 
within the prohibited degrees, as will be coming up, God, the Exalted, 
willing. 

Now that we have understood this (we say:) 

If a person divorces his wife thrice and then has intercourse with her 
during her ‘iddah following which he says that he knew that she was 
prohibited for him, he is to be subjected to hadd, due to the extinction, 
from all aspects, of ownership that legalises access. In this case shubhah is 
negated. The Qur’an stated the negation of permissibility here and on this 
there is ijma‘ as well. The opinion of one who opposes this is not taken 
into account for it is opposition not disagreement. If he were to say; : 
thought she was permitted for me,” he is not to be subjected to had ’ 
because the ambiguity of the subject-matter persists. The reason 15 te 
the effect of ownership continues with respect to paternity, confinem E 
to the house, and maintenance, therefore, the uncertainty in his mind is 
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Persons; t 
Wife; the Wife 
man divorced 
umm al-walad 
ng period; the 
edged slave gir} 
In the Book of 


Al-Hidāyah 213 


ccount for waiving the hadd. The umm al-walad emancipated 

a woman who has obtained khul‘ and the one who has 
in lieu of wealth are in the position of the woman divorced 
a vue to the prohibition based upon consensus and the continuity 


f some effects during ‘iddah. 
0 


en into 4 


ifhe says t0 her, “You are free,” or “You are absolved,” or “Your affair 
+ vour hands,” and she chooses herself, after which he has intercourse 
isin ee during her 'iddah and says that he knew she was prohibited for 
with heisnot to be subjected to hadd, due to the disagreement about this 
him, ce among the Companions (God be pleased with them). It was the 
divor n of ‘Umar (God be pleased with him) that this amounts to a sin- 
nn be repudiation. Likewise the response in the remaining cases of 
e ir ‘ation through figurative expressions. Likewise if he intended three 
repudiation (in figurative expressions) due to the existence of disagree- 
ment (of the Compànions) along with this. 


If a woman, other than his wife, is brought to him on his wedding 
night, and the women bringing her say, “She is married to you,” follow- 
ing which he has intercourse with her, he is not to be subjected to hadd. 
He is liable for her dower. ‘Umar (God be pleased with him) gave this 
decision in such a case. She also has to undergo ‘iddah. The reason is that 
he relied upon an evidence and that was a report about the subject-matter 
of ambiguity. The reason is that one does not distinguish between one’s 
wife and another woman on the first meeting. Consequently, he is like 
one who has been deceived. The person who commits gadhf against him 
(on this account) is not to be awarded the hadd, except according to one 
narration from Abū Yusuf (God bless him), because ownership (of legal 
access) is absent in reality. 


If a man finds a woman on his wife's bed and has intercourse with 
her, he is to be subjected to hadd. The reason is that there is no ambiguity 
here due to the long association (with his wife). The ambiguity is not 
based upon a dalil here. The reason is that some women in the prohibited 
degree, who are present in her room, may sleep on her bed. Likewise if he 
's blind, because it is possible for him to distinguish through questioning 
and other means, unless he calls out to the stranger and she responds 
saying that she is his wife, and he has intercourse with her, because a 
"eport is valid evidence. 
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If a person marries a woman with whom his nikah i 
he has intercourse with her, he is not to be subjected to had, 
ing to Aba Hanifah (God bless him). He is, however lable ene 
penalty if he knows about such prohibition. Abū Yūsuf, Muha © to some 
al-Shāfi ī (God bless them) said that he is to be subjected oh 
was aware of the prohibition, because it is a contract that has add if he 
concluded for its subject-matter, therefore, it is meaningless A been 
been associated with males. The reason here is that the sjen Sg: 
of the transaction should be the subject-matter for its legal effects sh 
the legal effect is permissibility, while the woman here is in the oO 
ited degree. Abū Hanifah (God bless him) relies on the aime rā 
the contract has been concluded in conformity with its subject-matt 3 
because the subject-matter of the transaction is one that suits its pir 
for females are the daughters of Adam who are meant for proctéation 
which is the purpose. Thus, it is necessary that the contract be concluded 
for all its legal effects, except that this contract fell short of full permis- 
sibility (due to the text), therefore, it gives rise to shubhah. The reason 
is that shubhah is something that resembles what is established, and is 
not the exact thing that is established. He has, however, committed an 
offence, and as there is not fixed penalty for it he is to be awarded ta'zīr, 


S not lawful, and 


If a man has intercourse with a strange woman through locations 
other than the vagina, he is to be awarded ta‘zir, because it is an offence 
for which there is no fixed penalty. 


If a man has intercourse with his wife through a location that is 
makrah (rectum), or commits an act similar to the acts of the People 
of Lot, there is no hadd for him according to Abū Hanifah (God bless 
him), rather he is to be awarded ta'zīr. The addition in al-Jami‘al-Saghir 
is that he is to be imprisoned. The two jurists maintain that it is like zinā, 
therefore, he is to be subjected to hadd, which is also one opinion from 
al-Shāfi'ī (God bless him). The two jurists argue that it carries the mean- 
ing of zinā, because it is the satisfaction of lust through a location that 
is aroused in a manner that is completely a sexual act and invokes pure 
prohibition due to the intention of unlawfully spilling sperm. The Imam 
argues that it is not zinā due to the disagreement of the Companions 
(God be pleased with them) about the obligation of burning with fire, 
making a wall fall on them, and dropping from a high place face down 
wards followed by the raining of stones on them. Further, it is not 10 the 
meaning of zinā for it does not amount to the wasting of children nor 
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on about parentage. Likewise it is a lesser offence as the desire is 
confusio gide while the desire in zinā is from both sides. In addition to 
from we has been related by way of traditions is to be construed as a 
this, W to be awarded by way of siyasah or is to be awarded to one who 
pena R homosexuality as lawful. The act, however, is to be punished 
ee in his view, as we have elaborated. 
wit 


There is no hadd fora person who commits bestiality, because it does 
convey the meaning of zina insofar as it is an offence, and also with 
not t to desire as a normal person is repelled by it. The cause for it 
irr patie sexuality and extreme lewdness, therefore, this offence is 
is te be concealed, however, the offender is to be subjected to ta‘zir. The 
sant that the animal is “to be slaughtered and burned”? is for ending a 


discussion about it, and that too is not obligatory. 


Ifa person commits zirtā in enemy territory or in an area controlled 
by rebels and then moves over to us (dāt al-Islam), he is not to be sub- 
jected to the hadd. Al-Shafi'i (God bless him) said that he is to be awarded 
hadd. The reason is that by professing the Islamic faith he has chosen to 
be bound by its ahkam wherever he is located. We rely on the saying of 
the Prophet (God bless him and grant him peace), “The hudūd are not to 
be implemented in the dar al-harb”> The purpose is deterrence and the 
authority of the imam is cut off in these territories, therefore, the obliga- 
tion becomes devoid of any purpose. The hadd is not to be implemented 
after he has moved out of these territories, because it was not obligatory 
initially and cannot be converted into an obligation now. If the person 
who has such authority to implement the hadd takes part in the battle 
himself, like the khalifah or the governor of a city, he is to implement 
the hadd in the case of a person who commits zind in his military camp, 
because he is under his authority. This is distinguished from the military 
commander or the commander of a detachment, because the authority 
to implement the hudūd is not delegated to them. 


If an enemy male enters our territory on amān (safe-custody) and 
Commits zinā with a Dhimmiyyah, or a Dhimmi with an enemy woman, 


ijy; : 
4 ie is gharib in these words, however, a similar tradition is recorded by the compilers 
i S four Sunan: Al-Zayla'ī, vol. 3, 342. 
tis gharīb in these words, but it is recorded by al-Bayhagī from al-Shāfi'ī from 


bū Yū . i aha i 
Manin ae bless him). Al-Zayla‘t, vol. 3, 343. There are athar conveying the same 
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the Dhimmi and the Dhimmiyyah are to be awarded the hadd 

ing to Abii Hanifah (God bless him), while the enemy, male oF kia 
are not to be subjected to hadd. This is also the opinion of Muh emal, 

d 5 F 1. p namm 

(God bless him) in the case of a Dhimmi, that is, when he has inter i 
with an enemy woman. If, however, an enemy male has tesa 
with a Dhimmiyyah, they are not to be subjected to hadd Pae 
Muhammad (God bless him), which is the earlier opinion of Abū $- i 
(God bless him). Abū Yūsuf (God bless him) said that they are Ari i 
be subjected to the hadd, which is his second opinion. Abū Yūsuf ( Gog 
bless him) argues that the person entering our territory on safe-conduct 
(musta’min) has agreed to make our ahkarn pertaining to the mu ārnalāt 
binding on himself during the period of his stay, just as the Dhimmi 
has agreed to abide by them for his entire life. Consequently, he is to be 
awarded the hadd of gadhf and is to be subjected to gisās (retaliation), as 
distinguished from the offence of drinking khamr, because its permissi- 
bility is part of his faith, The two jurists argue that he has not entered for 
taking up residence, but for a need like trade and so on, therefore, he does 
not become a resident of our territory, due to which reason he is facili- 
tated in returning to the dar al-harb. For the same reason a Dhimmiora 
Muslim are not subjected to gisās if they kill him. He has agreed to abide 
by the laws that help him attain his purpose, and these are the rights of 
individuals. If he has agreed to seek justice then he must give justice too 
and gisās and the hadd of gadhf are the rights of these individuals. As 
for zind it is purely a right of the shar‘ (law). For the distinction drawn 
by Muhammad (God bless him), he argues that the basis in the category 
of zinā is the act of the male, while a woman is in a secondary position, 
as we will be mentioning, God, the Exalted, willing. Consequently, pre- 
vention of the hadd in the case of the primary actor requires that it be 
prevented in the case of the secondary actor as well. As for prevention 
in the case of the secondary actor, it does not lead to prevention in the 
case of the primary actor. The parallel for this is where a major male has 
intercourse with a minor girl or with an insane woman, or where a major 
female facilitates the minor or an insane male, 


Abū Hanifah (God bless him) argues that the act of the enemy 
musta'min is zinā, because the prohibitions in the divine communication 
are addressed to him, even though he is not an addressee for all our laws, 
according to the authentic narration, in the light of the principle followed 
by our School, Facilitating is an act that amounts to zinā, and it gives T! 
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on of hadd for her, as distinguished from the minor and the 
they are not addressees of the communication. The parallel of 
insane aS ment is where a person is coerced by one willing, where the 
this disag an is awarded the hadd, but not the man coerced, in his view, 
willing W to Muhammad (God bless him), she is not subjected to hadd. 
according y Ifa ‘minor male or an insane male commits zinā with a 

RF made him yield, then there is no hadd for him nor for her, 
kā and al-Shāfi'ī (God bless them) said that hadd is obligatory for her. 
Spt is also one narration from Abū Yusuf (God bless him). If a per- 
on who is mentally sound has intercourse with an insane woman or a 
one girl (who is usually considered of age for sex), the man alone is 
to be subjected to hadd. This is based upon consensus (ijma‘). The two 
jurists ( Zufar and al-Shafi‘l) argue that the obstacle from her side does 
not prevent the awarding of hadd to him, so also an obstacle from his 
side. The reason is that each one of them is to be held accountable for his 
or her act, We argue that the act of zinā is realised on his part, while she is 
merely the subject-matter of the act. It is for this reason that it is he who 
is called the one committing intercourse and zinā. The woman is the pas- 
sive party and she is the one whom zinā is committed, except that she has 
been called a zaniyyah in the figurative sense, using the act of the active 
party for the passive, like saying pleased for pleasing. Another reason is 
that she is causing it through facilitation, therefore, the hadd is linked to 
her for facilitating the evil of zinā. The act of zinā is the act of one who 
has been commanded to avoid it and he has sinned by undertaking it, but 
the act of the minor is not of this nature, therefore, hadd is not suspended 
on it,* 

He said: If a person is coerced by the sultan to commit zinā and he 
does it, there is no hadd for him. Abū Hanifah (God bless him) used to 
say earlier that he is to be awarded hadd, and this is the view of Zufar 
(God bless him) as well. The reason is that intercourse on the part of 
one is not possible without erection of the penis, and pte ale 
ka of consent. Thereafter he retracted this opinion and sai at 
Bitter gs hadd for him as the cause of duress is apparently in aes 
ERG erection is a vacillating evidence as it sometimes occurs WI 

nin, as it occurs on the basis of nature not voluntarily, like in the 


o the obligati 


4 WA 
eith nother words, as the act of the minor is not zinā, her act cannot be called zinā 


vith i kg distinguished from the act of the male in this case when he bas intercourse 
Mor, 
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case of the person sleeping, therefore, it gj TAn 
other than the sultan were to compel him, he ea parāk lf some 
according to Abū Hanīfah (God bless him). The yo dt kadā 
: , a A O Jurists ; 
not to be awarded hadd in this case either as coercion j Say that he 
person other than the sultan. The reason is that ieiti IS realised fro > 
fear of death and that is possible on the part of tr Ectlve factor js 
Imam’s opinion coercion on the part of another aie person too, In the 
except rarely, for he is able to seek help from the siltās 1s not persistent, 
of Muslims, and it is also possible for him to repel it tien 4 group 
weapons. Something that is rare is not assigned a wins: i the use of 
hadd is not to be waived on account of this. This is distin, $ therefore, 
the case of the sultān, because in this case he is not able ence ed from 
another quarter nor is he able to revolt against him traigh A from 
weapons, therefore, the two cases are different. Me Use of 

A person who confesses four times in different sessi 
unlawful sexual intercourse with such and such Rae tote 2 si 
that he married her or she confesses and the man says that he ets 
her, then there is no hadd for him and he is liable for the payment a 
dower in this case. The reason is that the claim of nikah is probably true 
and it takes place between two parties, therefore, it gives rise to shubhah. 
Consequently, when the hadd is dropped dower becomes obligatory due 
to the sanctity of the prohibition of having sex, 

He said: Each act that the imām, who does not have another imam 
above him, commits, there is no hadd for him, except gisās, for which 
he is liable, and he is also liable for financial claims. The reason is that 
the hudiid are rights of Allah and their implementation falls within his 
authority and of no other person, and it is not possible for him to imple- 
ment the hadd against himself, for there is no benefit of doing so. This 
is distinguished from the rights of individuals, because these are claimed 
by the authorised heir either due to his own ability or through cooper- 
ation and the force of the Muslims, and gisās as well as financial claims 
are within these rights. As for the hadd of qadhf, the jurists said that the 
predominant right in it is the right of the law (shar'), therefore, the rule 
for it is the same as the rule for the remaining hudid, which are the rights 
of Allah. Allah, the Exalted, knows what is correct. 


Chapter 99 


Testimony of Hadd and its Retraction 


He said: If witnesses testify with respect to a hadd that is time barred, 
when they were not prevented from rendering it due to their great dis- 
tance from the imam, their testimony will not be accepted for cases other 
than gadhf. It is stated in al-Jāmi' al-Saghīr: If witnesses testify against 
the accused for theft or drinking of khamr or zinā after the passage of 
a duration, it is not to be accepted, and the offender will be liable for 
compensating the stolen goods. The principle in this is that the hudūd 
are purely rights of Allah, the Exalted, and lapse on account of the limi- 
tation of time, with al-Shāfi'ī (God bless him) disagreeing with this. He 
considers them the rights of individuals. Nor is the confession annulled 
in his view on account of time, and it is one of the two methods of proof. 
Our view is that the witness has an option of taking up two kinds of con- 
sequences: rendering of testimony or concealing the offence. If the delay 
is on account of concealment then coming forth with testimony after this 
is due to their awakened malice or enmity that has brought them into 
action, therefore, they are to be accused of this. If the delay was not due 
to concealment, he has become a fāsig who has sinned, and we are certain 
of treating this as a prevention. This is distinguished from a confession, 
because a person usually does not incriminate himself. The hadds of aina, 
drinking of wine and sarigah are pure rights of Allah, due to which reason 
itis valid to retract the confession in them after having made it, therefore, 
time acts as limitation in these hudūd. As far as the hadd of gadhf is con- 
cerned, there is a right of the individual in it insofar as it involves the 
repelling of injury from him, Consequently, it is not permitted to retract 
a confession in this offence after such confession has been made. Time 


219 


220 Al-Hidayah 


does not act as a limitation in case 
uals. Further, the lodging of a com 
delay on the part of the witnesses can be construed 

of a complaint. Consequently, it is not Permitted t to Mean the absen 
in this case as distinguished from the hadd of sari tone i 
complaint is not a condition for this hadd as it ga 
the Exalted, as has preceded, It is only Stipulated for th gu of Allah 
within it. Further, as the hukm revolves around the hadd eet lam 
of Allah, the Exalted, the proving of the allegation is ring the Tight 
sideration in each individ chore in rā 


ual case. In addition to thi heft i 
| s, theft i 
in stealth at a time of inattention on the part of the Swati ieies mē 

» therefore, ju 


is imperative for the witness to identi him ato b 
he becomes a sinful fāsig. Thereafter, hs ndon of ie’ pn it 
vents testimony at the initial stage, it prevents the pla «kā 
the decision of the gādī, in our view, with Zufar (God bless him) ja after 
ing. Thus, if he runs away after part of the hadd has been Peri 
(like stripes) and is captured after the passage of the time of A 
he is not to be subjected to hadd ( again). The reason is that the passa y 
of time with respect to adjudication is also part of the hudiid, : 


The jurists disagreed about the duration of time for purposes of lim- 
itation. Muhammad (God bless him) indicated in a!-Jāmi" al-Saghir that 
it was six months, for he said it is after a hin. This is what al-Tahawi too 
has indicated. Abū Hanifah (God bless him) did not fix a period for this 
and left it to the discretion of the gādī in each age. It is also reported from 
Muhammad (God bless him) that he determined it to be one month, 
because what is less than this amounts to acting swiftly. This is also one 
narration from Abū Hanifah and Abū Yusuf (God bless them), which is 
correct. This is the position when between them and the gādī the dis- 
tance is not that of one month of travel. If it is such a distance then 
their testimony is accepted, because what was preventing them was the 
distance from the imam, therefore, the allegation of malice is not estab- 
lished. Tagādum (limitation) in the case of the hadd of drinking 15 the 
same according to Muhammad (God bless him), and according to is 
two jurists it is to be determined on the basis of disappearance of smell, 
as will be coming up in its chapter, God, the Exalted, willing, 

If the witnesses testify against a man that he had intercourse wi 
such and such woman who is not present, he is to be subjected to oe 
but if they testify that he stole from so and so and he is not pr esent, 
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pe subject ed to hadd. The reason is that by absence, the complaint 
otto i afructuous, and it is a condition in the case of theft, but not 
pecomēs vē presence there is a likelihood that a shubhah may arise," but 
zinā. BY babilities are not taken into account in this case, 
such pro testify that he had intercourse with a woman whom they do 
If they heisnotto be subjected to hadd, due to the probability that he 
ne so with his wife or his slave girl. In fact, there is a higher 
e this.* If he confesses having done so (with an unknown 


an), he is to be subjected to hadd, for he is supposed to know his 
woma!» 


if, ar slave girl. } - ? 
wi on witnesses testify that that he had intercourse with so and so 


coerced her, while two others testify that she submitted voluntar- 
dd is to be waived from both, according to Abū Hanifah (God 
which is also the opinion of Zufar (God bless him), The two 
| jurists said that itis only the man who is to be hig Bin : a EE 
| of their agreement about the obligation in which one of them has com 
mitted an additional offence, which is coercion. This is not so in her case, 
because her consent is the condition for the proof of the obligation as far 
as she iS concerned, and this is not established due to their disagreement. 
The Imam argues that zinā is a single act that is relevant to both, how- 
ever, the two witnesses claiming consent have committed gadhf against 
them, The hadd is waived for both due to the two witnesses of coercion, 
because zind on her part is under coercion, while qadhf tries to do away 
with the the presumption of chastity in her case, thus, the two witnesses 
of consent become litigants with respect to them.’ 
If two witnesses testify that he committed zinā with a woman at 
Kufah, while two others testify that he did so with her at Basrah, the 
hadd is waived for all. The reason is that the act witnessed is the act of 
zinā and it differs with a difference in location and the nisab of witnesses 
(four) is not complete for either. The witnesses are not to be awarded the 
hadd (of gadhf), with Zufar (God bless him) disagreeing, because there 
isa probability (shubhah) of the unity of the offence taking into account 
the form and the woman. 
If the witnesses differ about the location within a single room, the 
man and woman are both to be awarded the hadd. The meaning is that 


and 
ily, the ha 
i bless him), 


‘For she might claim that she is married to him or is his slave girl. 
1 . us 

Por the presumption is that a Muslim does not commit zinā. 
Consequently, their testimony against them is not admissible. 
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each set of two witnesses testify about a different loca 
room. This is based on istihsān, while analogy dictates 
not become obligatory, because of the difference in loc 
The basis for istihsān is that the two locations can be m 
by saying that the act began in one location of thē roo 
another due to the lack of (too much) space in the ro 
native, the act was committed in the middle of the room, but th 

were in front treated it as one location and those at the back dzeks Wis 

If four witnesses testify that the man committed zinā with = 
at Nukhaylah* at sunrise, while four others testify that he c 
zinā with the woman at Dayr Hind, the hadd is to be waived 
for the man and woman, because we are certain that one una 
group of witnesses is lying, and as for the witnesses due to the 
of one of the groups being truthful. 

If four witnesses testify against a woman about zinā and she js a vir. 
gin, the hadd is waived from the two accused and from the witnesses as 
well. The reason is that zinā is not established with the existence of vir. 
ginity. The meaning of the issue is that women examine her and when 
they say that she is a virgin, then their testimony is proof for the Waiving 
of hadd, but it is not testimony for establishing hadd. It is for this reason 
that the hadd is waived in her case, and in their case it does not become 
obligatory. 

If four witnesses testify that a man has committed zina when these 
witnesses are blind or have been awarded hadd for ģadhf or one of 
them is a slave or has been awarded hadd for gadhf, then all of them 
are to be subjected to the hadd of qadhf, but the person against whom 
they rendered testimony is not to be awarded hadd. The reason is that 
even a financial claim is not established through their testimony so how 
can hadd be established, for they are not eligible to render testimony, 
The slave is not eligible for witnessing or rendering testimony, therefore, 
even the probability of zinā is not established here as zinā is established 
through the rendering of testimony. 

If they render such testimony and they are fasigs or it is discovered 
that they are fāsigs, they are not to be awarded the hadd, The reason is 
that a fasiq can bear and render testimony even though in the rendering 
of testimony there is a type of shortcoming due to the allegation of fisq: 
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that hadd does 
ation in reali 
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. reason that if the gādī decides on the basis of the testimony 
this executed in our view. The probability of the existence zina 
it 3 through their testimony, however, taking into account the 
is establish in their testimony due to the allegation of fisq the proba- 
ee e of zinā is also established. It is for this reason that both 
pility of add (zinā and gadhf) are prevented. The disagreement of al- 
forms ot: d bless him) will be coming up later based on his principle that 
fi RI eligible for giving testimony, for he is like a slave in his view 
shel cate of testimony). 
j ber of witnesses falls short of four, they are to be awarded 
dd (for gadhf ). The reason is that they have committed gadhf, for 
theha when there is a shortage of number, and the moving out 
fthe category of gadhf is on the basis of number. 
0 jf four persons testify against a person that he committed zina and 
he is subjected to stripes on the basis of their testimony, but it turns out 
that one of them was a slave, or was already convicted for qadhf, they are 
to be awarded the hadd. The reason is that they have committed qadhf 
for the witnesses are just three. 

They are not liable, nor is the treasury liable, for the arsh (compen- 
sation) to be paid to the person subjected to stripes. If he is subjected 
to stoning (rajm, his blood-money (diyah) is to be paid by the trea- 
sury. This is the position according to Abū Hanifah (God bless him). 
The two jurists said that the arsh for stripes is also to be paid by the 
treasury. This feeble servant, may Allah keep him in his protection, said: 
The meaning is that if he wounds him. The same disagreement governs 
the issue when he dies from the stripes. Accordingly, when the witnesses 
retract their testimony, they are not liable for compensation, in his view, 
but in the opinion of the opinion of the two jurists they are liable. The 
two jurists argue that the obligation arising from their testimony in abso- 
lute terms is stripes (that includes wounds and other things), because 
avoiding some kind of injury is beyond the power of the executioner, 
therefore, the obligation includes one who will wound and others. Con- 
g) the injury is attributed to their testimony, and they are liable 
obliga of retraction. If they do not retract, the compensation becomes 
R tek for the treasury, because in this case the act of the executioner 
La ing to the qadi, and he is the official representing Muslims, thus, 
[2s ts ion from their wealth becomes obligatory. In this it resembles 

jm and gisās. According to Abū Hanifah (God bless him) what 
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is obligatory is the implementation of stripes, which amou 

strokes, but not wounding or causing fatal injury. Thus āra to Painful 
not injure, unless it is due to the executioner because of lack Stripes do 
therefore, the error is to be confined to him. It is, how, See: Of trainin f 
make compensation obligatory for him, according to the ai to 
so that the people are not prevented from implementing th y R inion, 
of fear of financial penalties. E the hūdūd oy 


If four persons testify by transmitting the testimony of f 
nesses (hearsay), he is not to be subjected to hadd, insofar as heh 
increase in the shubhah and there is no necessity of bearing such pace (? 
If the original witnesses then come and testify that they saw the my 
at that location, even then he is not to be subjected to hadd. The me Eni 
is that they testify that they saw the actual crime themselyes, The ee a 
is that their testimony has been rejected in some respects by the lēcu 
of the testimony of the secondary witnesses with respect to this offence 
itself, for they were standing in their place with respect to the the or. 
mand and bearing of testimony. The witnesses are not to be subjected to 
hadd either, because their number is complete and the prevention of the 
hadd, with respect to the accused, was due to a type of shubhah, and this 
is sufficient for the waiving of hadd, but not its imposition. 


If four witnesses testify against a man about the offence of zinā and 
he is subjected to rajm, then each time a witness retracts he is to be 
subjected to hadd and is made liable for one-fourth of the diyah (blood- 
money). As for the compensation, the reason is that the witnesses whose 
testimony still remains unretracted owe three-fourths of the amount due, 
therefore, the one retracting is required to pay one-fourth of the amount 
due. Al-Shāfi'ī (God bless him) said that what is obligatory is execution 
and not wealth. This is based on his principle upheld for gisās, and we 
shall elaborate it in the topic of Diyāt, God, the Exalted, willing. As for 
the hadd, it is the opinion of our three jurists (God bless them). Zufar 
(God bless him) said that he is not to be subjected to hadd. The reason is 
that if the retracting accuser (gādhif) is alive, then his gadhf is annulled 
by the death of the person stoned, and if he is dead then the offender was 
stoned through the judgement of the gādī, and this gives rise to shubhah. 
We argue that the testimony is converted into gadhf due to retraction, 
because by retraction his testimony is vitiated and in such a state it 1$ 
deemed as qadhf of a dead man. As the proof is vitiated, what is based 
upon it is also vitiated, and that is the judgement against him, therefore, 
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iye rise to shubhah. This is distinguished from the case where 
its gadhf against him, because he is not a muhsan 
her due to the existence of the judgement against 
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n reference tO anot 
him- hadd is still not implemented when one of the witnesses 
the | testimony, all of the witnesses are to be subjected to hadd 
retracts his i warded to the accused is not enforced. Muhammad (God 
dthe had tā that the one retracting is to be awarded hadd exclusively, 
pless him) r stimony has been strengthened through the judgement, 
pecause the kā t vitiated except in the case of the retracting witness. 
f he retracts after the implementation of the judgement. The 
e that the implementation is on the part of the judicial 
it is as if one of them retracted prior to the deliy- 


therefore, the hadd was not enforced against the 


judgeme 


Go M s 
aa hadd, because his retraction is evidence of falsehood against 


himself and not the others. We argue that their statements amount to 
gadhf ab initio, and they become testimony when linked with the judge- 
ment, Thus, when such testimony is not linked with the judgement it 
remains gadhf, thus, they are subjected to hadd. 

If there were five witnesses and one of them retracts he is not liable 
for anything, The reason is that the entire claim is to be linked to the testi- 
mony of witnesses who remain, which is the testimony of four witnesses. 
If another witness retracts, he is to be subjected to hadd and is liable 
for one-fourth of the diyah. As for the hadd, we have already mentioned 
that. As for the financial penalty, three-fourths of it remains linked to the 
witnesses who have not retracted, and what is taken into account is what 
still remains and not the retraction of the witness who has retracted, as is 
known. 

If four witnesses testify against a man about the commission of zinā, 
āfter clearing the process of tazkiyat al-shuhūd, and he is stoned to 
death, but it turns out that the witnesses were Magians or slaves, then 
the diy ahis to be paid by the muzakkis (who cleared them), according to 
Abu Hanifah (God bless him). This means if they take back their tazkiyah 
o the meaning of admitting that they intentionally cleared them). Abū 

‘suf and Muhammad (God bless them) said that the diyah is to be paid 
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by the treasury. It is said that this is the case when they say th 
tionally approved the tazkiyah despite knowing who they w at We inten. 
jurists argue that they praised the witnesses and deemed aa The two 
that amounted to deeming the accused as good. It is as if foe 800d, ang 
testimony about his chastity. The Imam argues that yadin, ered 
effective through tazkiyah, therefore, tazkiyah assumes the 1 ecomes 
“llat al-‘illah (the cause of the underlying cause), therefore the pe of 
attributed to it, This is distinguished from the witnesses of ingg ue 
that is merely a condition, There is no difference between thei alle 
ing them with the word “testimony” or that of a report, that "ira 
are reporting on freedom and Islam. If, however, they say, “They ares 
(morally upright),” but it turns out that they are slaves, the muzakki “i 
not to be held liable, because even a slave can be morally upright hi 
there is no liability for the witnesses, The reason is that their statement 

did not have the effect of testimony, Further, they are not to be wikiectes 
to the hadd of gadhf for they committed gadhf against a living person 
and he is dead; his right cannot be inherited, 


If the man is subjected to rajm and then the witnesses are found to 
be slaves, the diyah is to be paid by the treasury. The reason is that he 
complied with the command of the imam, therefore his act is transferred 
to the imām. If, however, the imam undertook the act directly then the 
diyah is obligatory for the treasury, on the basis of what we mentioned, 
Likewise in this case. This is distinguished from the case where he exe- 
cuted him, because in this case he was not following his order. 


If witnesses testify about zinā against a man and say that they inten- 
tionally looked at their private parts, their testimony is to be accepted. 
The reason is that it is permitted to them to look due to necessity for 
bearing witness, thus, it is a case similar to that of the physician and the 
midwife. 


If four witnesses render testimony about zinā against a man and he 
denies that he is a muhsan, but he has a wife who has given birth to his 
child, then he is to be subjected to rajm. The meaning here is that he 
denies consummation after the existence of all the remaining conditions. 
The reason for the decision is that after paternity is established legally if 
amounts to attributing intercourse to him, therefore, if he were to divor ve 
her it would be followed up by the rule of retraction. [hsan is establishe 
on the basis of such facts, 
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given birth to his child and a man and two women 
he is to be subjected to rajm. Zufar and al-Shafi'i 
) disagree. Al-Shāfī (God bless him) followed his prin- 
ony of women is not acceptable in matters other than 
bless him) says that it is a condition in the mean- 
wealth. underlying cause, because the penalty is extreme here in his 
ing 0 an fore, the rule is attributed to it and it comes to resemble a real 
jew, there! uently, the testimony of women is not to be accepted for 
silah. Šis 2 device for admitting shubhah. It comes to resemble the 
js purpose "5 Dhimmīs testify against a Dhimmī, whose Muslim slave 

where . d zinā, that he emancipated him prior to the commission of 
has commit stimony will not be accepted, on the basis of what we men- 
zinā; ae te argument is that ihsan is the name for virtuous traits and it 
tioned. a one from falling prey to zinā, as we have mentioned, there- 
also cepti cs acquire the meaning of an underlying cause, and it is as if 
fore, it “4 d about it in a situation other than this. This is distinguished 
they ce been mentioned, because emancipation is established by 
Tiras ofthe two Dhimmīs. It is not established for a prior date, 


because the Muslim denies it or the Muslim is going to be injured through 


it 


to 
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tthe testim 
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Ifthe witnesses testifying to ihsan retract, they are not held liable, in 
our view, with Zufar (God bless him) differing, and this is a sub-issue of 
what has preceded, Allah, the Exalted, knows best. 


ee 
“Accepting it would double the penalty for the slave. 


Chapter 10° 


the Hadd for Drinking Khamr 


n drinks khamr and is caught when the smell is still on him, 
ar they bring him in a drunken state and witnesses testify against him 

pout drinking, then he is to be subjected to hadd. Likewise if he con- 
sists and the smell is still on him. The reason is that the offence of 
drinking has been proved and the period is not barred by time. The 
basis for this are the words of the Prophet (God bless him and grant him 
person drinks khamr, subject him to stripes; if he repeats it, 
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Ifa perso 


peace); “Ifa 4 4 
subject him to stripes (again) 

If he confesses after the disappearance of smell, he is not to be sub- 
jected to hadd according to Abū Hanifah and Abū Yūsuf (God bless 
them). Muhammad (God bless him) said that he is to be subjected to 
hadd. Likewise if they bear witness against him after the smell is gone 
along with the intoxication, he is not to be subjected to hadd accord- 
ing to Abū Hanifah and Abū Yusuf (God bless them). Muhammad (God 
bless him) said that he is to be subjected to hadd. Tagādum (limitation 
of time) prevents the acceptance of testimony by agreement, except that 
it is determined in his view taking into account the hadd of zinā. The 
reason is that delay is realised with the passage of time, while the smell 
may sometimes exist due to another reason, as it is said: They say to me 
you have drunk liquor, but I say to them I just had quince. According to 
the two jurists, the time is determined with the dissipation of the smell, 
on the basis of the saying of Ibn Mas'ūd (God be pleased with him), “If 


ee rs TS N 

"The tradition has been reported through many channels. The one from rats 
Hurayrah (God be pleased with him) has been recorded by the compilers of the four 
Sunan. Al-Zayla'ī, vol. 3» 347. 

°A fruit similar to a pear, 
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you find the smell on him, subject him to stripes” Th 
subsistence of the effect is the strongest evidence of D tae is tha th 
is converted to determination on the basis of time ‘hice sed it, : 
judge by smell. The distinction between smells is possible 48 difficult N 
but it can be confusing for one who is not adept in this € for one Skilled 
As for confession, limitation of time does not Rē 7 
Muhammad (God bless him), as in the case of the oad 
preceded in its description. According to the two jurists th 
to be awarded, except when the smell is found. The eu 5 Pei iS not 
hadd for drinking is established by the consensus (ijma‘) RI that the 
ions (God be pleased with them), and thēre can be no ima € Compan. 
opinion of Ibn Mas'ūd (God be pleased with him), and he tae ine 
existence of smell, according to what we have related. Plated the 


| it accord; 
īdin 
d of zinā, ash 


I If he is taken into custody by the witnesses and the smell is f 
him, or he is intoxicated, but they go from one town to att a = 
the imam is located, but his state changes prior to their sachin ee 
destination, he is to be awarded hadd in the opinion of all the j eb 
The reason is that this amounts to an excuse like the distance in the i 
of zina, and the witness is not to be objected to in this. jā 


If a person gets intoxicated by drinking the mead of dates, he is to 
be subjected to kadd, on the basis of what is related that ‘Umar (God be 
pleased with him) awarded the hadd to a villager due to intoxication from 
nabidh (mead of dates). We shall elaborate the discussion about the hadd 
of intoxication and the extent (number) of the hadd that is to be awarded 
to the offender. God, the Exalted, willing. 

There is no hadd on the person on whom the smell is found or who 
vomits out khamr (without testimony about actual drinking). The rea- 
son is that the smell is subject to interpretation and so is the intoxication, 
that it may be due to coercion or under duress. 

The intoxicated person is not to be awarded the hadd until it is 
known that he has become intoxicated due to nabidh, and that he drank 
it voluntarily. The reason is that intoxication from something that is 
permitted is not liable to hadd like bhang (henbane) and mare’s milk. 
Likewise, the intoxication resulting from coercion is not liable to hadd. 


3It is gharīb in these words, however, ‘Abd al-Razzāg has recorded it in the seme 
meaning. Al-Zayla'ī, vol. 3, 349. 


we 


jashes $ _ The stro 
has preceded. Thereafter his top garment has to be taken off 


of zinā a e well known narration (of the school). It is narrated from 
cordin 4 (God bless him) that it is not to be taken off due to the 
a of whipping as the text has not laid down the penalty. The 
wn view is that we have already lightened the penalty 
not be done again.’ 
; offender is a slave, the hadd for him is forty lashes, because 
If T sce the penalty to one-half, as has been explained. 
slavery T son confesses to drinking khamr (wine) or to intoxication, 
) a aan he is not to be subjected to hadd, because it is purely a 
u 


right of Allāh. ; : 
stablished through the testimony of two witness, and 


inking is € ; 
aie S Sieso is by confessing once. It is narrated from Abū Yūsuf 
Pi bless him) that he stipulated that the confession be twice. It is the 


parallel of the disagreement in the case of sariqah, and we will explain it 
there, God willing. 

The testimony of women 
this offence, because in this is 5 


wavering and forgetfulness. 
The intoxicated person who is awarded hadd is one who (while in 


that state) does not understand speech, whether less or more, and he 
and a woman. This feeble servant 


cannot distinguish between a man ; 
says: This is the position according to Abū Hanifah (God bless him). The 
two jurists said that he is one who speaks irrationally and in a confused 
ing of intoxication in the customary 


manner, because this is the meani econ in 
meaning, and it is this that has been favoured by most Masha’ikh (jurists) 
eme factors are 


(God bless them). The Imam argues that in hudiid the extr 
to be given effect so as to increase the possibility of waiving the hadd, and 
the extreme of intoxication is that it dominate reason completely depriv- 
ing it of the ability to discriminate between one thing and another. What 


along with men is not to be accepted in 
hubhah badaliyyah and the accusation of 


———— = 
‘That is, it was fixed at eighty stripes and not one hundred as in the case of zinā. 
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is less than this is likely to be considered sober. What i ; 
tive in the size of the intoxicating container with res s considered e ec. 
is, by way of precaution, what leads to the state that thee s Prohibition 
both held (with respect to irrational speech and confu a Jurists haye 
(God bless him) considers his gait, movements and swa sion), Al-Shag; 
of the effect of the liquor, however, these are things that ie for p Ur Poseg 
to person, therefore, there is no point in considering far. from Person 
The intoxicated person is not to be awarded hadd on th basi 
confession, due to the greater possibility of his lying in his sa OF his 
therefore, it is considered a factor for waiving the Paaie confession, 
son is that this is a pure right of Allāh, as distinguished hae The tea 
of gadhf, which includes the right of the individual, and ie 
person is like a sober person for purposes of punishment a F: 
with all his other transactions. =" 
If an intoxicated person becomes an apostate, his wife j 
arated from him, because kufr is a ait of belief, Bathe ni i 
through intoxication. This is the view of Abū Hanifah and Muham J 
(God bless them). In the zahir al-riwayah it is stated that it see 
apostasy. Allah knows best. SAN 


the hadd 
toxicated 
s the case 


in E 


Pai 


chapter 10? 


The Hadd of Qadhf 


mits gadhf (false accusation of unlawful sexual inter- 
course) against another man, who is a muhsan, or against a woman, who 
ie muhsanah, explicitly about the commission of zinā, and the person 
so accused demands the implementation of hadd, then the imam is to 
subject him to hadd of eighty lashes, if he is a freeman. This is based on 
the words of the Exalted, “And those who launch a charge against chaste 
women, and produce not four witnesses (to support their allegations), 
flog them with eighty stripes.’ The meaning here, by consensus (ijmā'), 
is an accusation of zinā, and in the text there is an indication of this, 
and that is the stipulation of four witnesses for that is specific to zinā. 
The demand (complaint) by the person accused is stipulated, because his 
individual right is involved in this insofar as it pertains to the repelling of 
injury to him, The stipulation of ihsān (chastity) is due to the text that we 
have recited, 

He said: The strokes are to be spread over his limbs, as has preceded 
in the case of zinā, and his dress is not to be taken off, because its cause is 
not definitive (qar‘i), therefore, it is not to be applied with greater force as 
distinguished from the hadd of zina. Furs and quilted garments, however, 
are to be removed, because they prevent pain from reaching his body. 

_Tf the offender is a slave, he is to be given forty lashes, due to the 
existence of slavery, 

The meaning of ihsān is that the person accused (of zina) be free, 
"fi major, Muslim and chaste, that is, be free of conviction for the act 
ofzinā, Freedom is stipulated, because the term ihsan is used to mean that 


if a man com 


‘Qur'an 24: 4 
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affect minors and the insane, because they are not aa INJUTY dogs Not 
the (legal) act of zinā. Islam is stipulated due to the vori, of committi 

(God bless him and grant him peace), “Anyone who Reh: Prophet 
with God is not a muhsan.”> Chastity is stipulated, Bēcātibk an. pag 
is not chaste is not hurt through the accusation, and th å Perton who 
ful in his accusation. l © BCcuser is truth, 


If a person negates the paternity of another b ino šē 
your father’s (son),” he is to be steel to hadi This iethe are not 
the mother of such person is a freewoman, because he has in reais mea 
mitted gadhf against his mother. The reason is that paternity cee 
ree respect to the person who has committed zinā and no one bin: 

at a person says to another in anger, “You are not the son of so and 
so, taking the name by which his father is called, then he is to be sub- 
jected to hadd, but if he says it when he is not angry, there is no hadd for 
him. The reason is that in anger he intended the reality and meant it to be 
an abuse, while in other cases he intends thereby a reprimand by denying 
resemblance with his father in terms of manners and behaviour, 

If he says, “You are not the son of so and so,” and means thereby 
his grandfather, he is not to be subjected to hadd, because he is truthful 
in his statement. If he were to attribute his paternity to his grandfather 
even then he is not to be awarded hadd, because a grandson is sometimes 
attributed to him in the figurative meaning. 

If he says to him, “O son of a zāniyah,” when his mother is dead and 
was a chaste woman, after which the son demands that the offender be 
awarded hadd, he is to be awarded hadd, because he committed gadhf 
after her death. Only the person who has been directly defamed with 
respect to his paternity on account of an accusation against a dead per- 
son can demand the implementation of hadd, and this person is the child 
or the parent, because the injury is associated with him due to direct 
blood relationship (being parts of each other), therefore, the accusation 


*Qur’an 4:25 
3This has preceded in the chapter on zinā. Al-Zayla’i, vol. 3; 353. 
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ersons in meaning. According to al-Shafi'i (God bless 
odode right tO demand prosecution lies with each heir, because the 
hi) d Fie hadd of gadhf is inherited in his view, as we will elabo- 

pt to C8" the authority to demand prosecution is not available by 
rate n apieritancē, but on the basis we have mentioned. It is for this rea- 

lished for one deprived of inheritance through murder, 


1S ofa as ld taa tte 
shed for the child of a child even when the child exists with Zufar 


Jess him) disagreeing with this. 
used (victim) is a muhsan,' it is permissible for his unbe- 
d slave to make a demand for the implementation of hadd. 
ufar (God bless him) disagrees with this saying that qadhf either applies 
Z himin meaning alone (when the parent accused is living at the time of 
is and then dies), and because the defamation reverts to him when 
a method of acquiring this right is not inherited in our view, therefore, 
itisas ifit includes him in formas well as meaning (that is, as if the gadhf 
was against him directly, but an unbeliever cannot be a muhsan). In our 
view, the defamation is by way of gadhf of a muhsan, therefore, he is to be 
subjected to hadd. The reason is that ihsan, for the person to whom zina 
is attributed, is a condition so that defamation can be complete. There- 
after, this defamation passes over in its complete form to the child, and 
unbelief does not negate the eligibility of acquiring a right. This is differ- 
ent from the case where the child is accused by way of gadhf himself, as 
in that case the defamation is not complete due to the absence of ihsdn in 
the person to whom zinā is attributed (being an unbeliever). 


The slave does not have the right to demand prosecution of his mas- 
ter with respect to the gadhf of his mother, who is free, nor does the son 
have the right to demand prosecution of his father for the gadhf of his 
mother who is free and a Muslim. The reason is that the master is not to 
be punished on account of his slave and likewise the father on account of 
his son. It is for this reason that the father is not subjected to retaliation 
(gisās) on account of his son nor the master for his slave. If the woman 
had a son from another man, he would have the right to demand it due 
to the realisation of the cause and the absence of an obstacle. 
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If a person accuses another by way of gadhf and 
accused person dies, the hadd is annulled, Al-Shāfrī 
said that it is not annulled. If the accused person dies 
hadd has been implemented, the remaining is annulled 
which he also differs based on the rule that it is inherite 
in our view it is not. There is no disagreement that the right; 
right of the law (shar') and the right of the individvet ort cludes the 
down for repelling the injury to the person subjected to ss : FA 
who is to avail of this right exclusively, and from this SE < ishe 

z ST: We It | 
right of the individual. Thereafter the shar‘ provides for deterre js 
for this reason it has been called a hadd. The purpose of the a ha 
provided by the shar‘ (law) is to clear the world of corruption ae: a 
a sign of the right of the shar‘. To all this the ahkam stand wittiess Wi A 
the two sides collide, then al-Shāfi ī (God bless him) inclines ioa ds a 
predominance of the right of the individual preferring it in Coksidērētiā» 
of the need of the individual and the absence of need from the perspec- 
tive of the shar‘. We incline towards the predominance of the tight of the 
shar’, because the right that the individual has is under the authority of 
his master, thus, the right of the individual is secured through him. The 
reverse of this is not like this, because the slave has no authority in seek- 
ing satisfaction for the rights of the shar‘, except when deputised to do so, 
This is the well known principle on the basis of which the various cases 
that are disputed are settled, and among these is inheritance. The reason 
is that inheritance applies to the rights of the individuals and not to the 
rights of the shar’. Among these is also forgiveness (‘afw), because forgive- 
ness by the one accused of gadhf is not valid in our view, but is valid in 
his view. Among these is also the issue that compensation is not allowed 
and limitation of time applies to it, but it does not apply according to 
him, Aba Yusuf (God bless him) according to a narration holds the same 
view as al-Shāfi ī (God bless him) in the case of forgiveness. Among our 
jurists are those who said that the right of the individual is predominant 
and they derive the rules accordingly, but the first is the more authentic 
opinion. 


ereafte 
(God bless 
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He said: If a person confesses to the commission of gadhf and there- 
after retracts his confession, the retraction is not accepted. The reason 15 
that the person accused by way of gadhf has a right in the claim and he 
considers the offender to be lying with respect to his retraction. This 15 
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a what is purely a right of Allah, because no one is there to 
jiferent eracity (with respect to the retraction), 


san his V 
question A says to an Arab, “O Nabati (Nabatean),” he is not to be 
if a pe hadd, because he intends a comparison with respect to traits 
subject? as of eloquence. Likewise if he were to say, “You are not an Arab” 
or the ae of what we said. 
on the on says to another, “O son of water from the sky,” then he 
AP S dried gadhf, because he intends a simile to show generosity, 
has not rae and purity, because water from the sky has been attributed 
a «ras and abundance. 
vis erson attributes the paternity of another to his paternal or 

4 at uncle or to the husband of his mother (not his own father), 
are has not committed gadhf for each one of them may be described 
iš ane As for the first, it is due to the words of the Exalted, “We 
usa fe sahip thy God and the God of thy fathers, of Abraham, Ismail 
ejat the One (True) God,” when Ismārīl was his uncle. The sec- 
nd is due to the words of the Prophet (God bless him and grant him 
peace), "The maternal uncle is a father.”* The third is considered a father 
for upbringing. 

If a person says to another, “You have committed zinā (pronounced 
with a hamzah) in the mountain,” and then maintains that he meant 
dimbing the mountain, he is to be subjected to hadd. This is the 
view according to Abū Hanīfah and Abū Yūsuf (God bless them). 
Muhammad (God bless him) said that he is not to be subjected to hadd. 
The reason is that the word with a hamzah is for climbing in reality. An 
Arab poetess said: Rise up to the blessings by climbing the mountain. The 
mentioning of the mountain emphasises the meaning. The two jurists 
argue that the word is also used with a hamzah for the shameful act. The 
reason is that some Arabs use the soft alif as a hamzah and the hamzah 
as a soft aliph. The state of anger and hurling abuses will determine the 
meaning to be fahishah like the statement, “O Zani’, or zanat. The men- 
tioning of the mountain will determine the meaning to be climbing when 
tis used with ‘ald, as it is used in that meaning. It is said that if he had 
said, “You climbed (zana't) the mountain,” he would not be subjected to 


*Qur'an a: 133 
It is gharīb. Al-Zayla‘, vol. 3, 353. 
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hadd, on the basis of what we said. It is also said that he wil 
to hadd on the basis of the reason we elaborated, 


5» 


If a person says to another, "O zānī”” and the other replies, * 
fact, you,” then both are to be subjected to hadd, because the ts 
“In fact, you are a zani.” The reason is that it is a word used asa mā 
tion through which an error is grasped, so that the report about t 
person becomes a report about the second. 


If a man says to his wife, “O zaniyyah,” and she says, “No. In fa 
yo uy the woman is to be subjected to hadd, and there is no litān. The = 
son is that both have committed gadhf. His gadhf gives rise to li'ān and 
her gadhf leads to hadd. Commencing with hadd annuls li'ān, because 
a person who has been convicted for qadhf is not eligible for li'ān. The 
opposite does not lead to annulment (of hadd in her case) and is trans. 
ferred to the annulment of li'ān, because li'ān too is in the Meaning of 
hadd. If she were to say, “I committed zina with you,” then there is no 
hadd and no li'ān. The meaning is that she says this after he has called 
her a zāniyyah. The reason is the existence of a suspicion in each of the 
statements. It is possible that she meant the commission of zinā prior to 
marriage in which case hadd becomes obligatory and not li'ān due to her 
confirmation of this and the absence of a statement on his part. It is also 
probable that she meant, “My zinā that was with you, because I did not 
do it with anyone other than you,” and that is the meaning in sucha sits 
uation. Taking this into account, /i‘an becomes obligatory and not hadd 
for the woman, due to the existence of gadhf on his part and its absence 
on her part, therefore, we arrive at what we said. 

If a person acknowledges a child as his and then denies it, then he is 
to undergo the process of li‘an. The reason is that acceptance of paternity 
has become binding on him due to his acknowledgement, and by negat- 
ing it later he has committed gadhf, therefore, he has to undergo liāri, If 
he negates it first and then acknowledges it, he is to be subjected to hadd. 
The reason is that when he declares himself to have lied, li‘an is annulled, 
because it is a necessary hadd in which it is imperative to declare each 
other as indulging in falsehood. The basis of this is the hadd of qadhj. 
When mutual imputation of falsehood has been annulled, it is reverted 
back to its basis. In this there is a disagreement that we have mentioned 
in the topic of Li‘an. The child remains attributed to him, in both cases 
due to his earlier or later acknowledgement. Li‘an is valid without cutting 
off paternity, just as it is valid without the existence of a child. 
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ifhe says (to ra The reason is that he is denying the birth, and he 


t 
no 
sro mit gadhf by doing so: 
mmits gadhf against a woman, who has children with 
rk is not known, Or he commits gadhf against a woman 
ar whose father ne li'ān due to a child and the child is alive, or he com- 
as rare death of the child, then there is no hadd for him, 
mits gadhf e ieni of the signs of zinā with respect to her, and the 
; dei of a child whose father is not known. This leads to the 
ion is the DI taking her situation into account, and chastity is a condi- 
loss eat he commits gadhf against a woman who has undrgone 
tion oF He 


ithout a child, then he is subjected to hadd, due to the absence of 
lian wi i 


the signs of zinā. 

He said: If a person has prohibited sexual intercourse without lawful 
ownership, then a person who commits gadhf against him is not to be 
subjected to kadd, due to the loss of chastity, which is a condition for 
isan. The reason is that the person committing gadhf is truthful. The 
rule for this is that if a person who commits prohibited sexual intercourse, 
that is prohibited for itself, such an act does not give rise to hadd due to 
gadhf, The reason is that zinā is sexual intercourse prohibited for itself. If 
the intercourse is prohibited for some other reason (like that done during 
menstruation, nifas or with a mukatabah and so on), the person commit- 
ting qadhf will be subjected to hadd, for that is not zinā. Thus, intercourse 
in other cases complete in all respects or in some respects is prohibited 
in itself, Likewise in a case of ownership with perpetual prohibition (like 
intercourse with a slave girl with whom his father has had intercourse), 
but if the prohibition is temporary then it is intercourse that is prohib- 
ited for some external reason. Abū Hanifah (God bless him) stipulates 
ia the Perpetual prohibition must be one whose rule has been estab- 
witht me consensus or a mashhūr tradītion, so that it is Ct 
“Ar 3 acillation, The explanation is that if a person commits gadi s 
with sais n ze has had intercourse with a slave girl jointly re 
ership in Kādi en there is no hadd for him, due to the absence o vs 
Womtan who og respects, Likewise if a person commits oe ijas 

Ue to the bri mmitted zinā during the days when she was a ie iS 
fownershi nging about of zind in the legal sense and with the absen 
1p, therefore, she was liable for hadd. 
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If he commits gadhf against a man who hash 
who is a Magian, or his wife who was menstruating, or hi 
then he is to be subjected to hadd, because the prohibition 2 Mukātābaj, 
subsistence of ownership and it is temporary, therefore, it ae with 
for an external reason and does not amount to zinā. he Prohibition 
Yusuf (God bless him) if he has intercourse with his mukaa oe © Abū 
is annulled. This is also the view of Zufar (God bless him) The his ihsay 
that ownership has been removed with respect to intercourse M raion is 
he is liable to ‘uqr for such intercourse, We say that se, therefore, 


$ the ownershi 
the person subsists and the prohibition is for an external Rater kā òf 
temporary. res ats 


l If a person commits qadhf against a person who has had intercour 
with his slave girl who was his foster sister, then he is not to be subj 2 
to hadd. The reason is that the prohibition is perpetual and hiss 
authentic view. 

If a person commits gadhf against a mukatab slave, who dies and 
leaves enough wealth for payment of his remaining instalments, then 
there is no hadd for this person, due to the possibility of shubhah with 
respect to his freedom on the basis of the disagreement among the Com. 
panions (God be pleased with them) about this issue. 

If a person commits gadhf against a Magian, who had married his 
mother and then converted to Islam, he is to be subjected to hadd 
according to Abū Hanifah (God bless him). The two jurists said that he 
is not to be subjected to hadd. This is based on the issue that the Magians 
marry relatives in the prohibited degree and marriage is to be assigned 
the rule of validity for matters between them in his view, with the two 
jurists disagreeing. The discussion has preceded in the topic of Nikah. 

If an enemy (harbi) enters our territory on the undertaking of safe- 
conduct and commits qadhf against a Muslim, he is to be subjected to 
the hadd. The reason is that this offence involves the right of the indi- 
vidual present in it, and the visitor has undertaken to abide by laws 
affecting the rights of individuals. Further, he desires that he should not 
be tormented, therefore, he is bound not to torment others, and the con- 
sequence of the injury caused by him is hadd. K 

Ifa Muslim is subjected to hadd due to qadhf, his eligibility for giving 
testimony is annulled, even if he repents. Al-Shāfi'ī (God bless him) said 
that it is acceptable if he repents, and this issue is discussed in the topic 
of Shahadat. 
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tll vi kind, therefore, it is rejected in order to complete his 
nst 1S 


erts to Islam, his testimony is acceptable against them and 
jf he conv’ s. The reason is that this right to testify was acquired after 
against pak air therefore, it does not fall under the rule of rejection. 
onversion "C hed from the case of the slave if he is awarded the hadd of 
‘pated thereafter when he has no right to render tes- 
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very, therefore, 
of pletion of his hadd. 


he has been given one lash on account of the hadd of qadhf, and 
ah ts to Islam, and is then given the remaining lashes, his testi- 
gels S table. The reason is that rejection of testimony completes 
piny RA an attribute for him, while the hadd awarded after 
ue sion to Islam is part of the hadd, thus, rejection of testimony does 
Se ao his attribute. It is narrated from Abū Yusuf (God bless him) 
tat his testimony is to be rejected, because the smaller part is subservient 
tothe major, however, the first opinion is correct. 


He said: If a person commits gadhf or zinā or drinks khamr more 
than one time, and is awarded hadd, then it is sufficient for all of these 
offences. As for the first two, the implementation of hadd is undertaken as 
aright of Allah, the Exalted, for purposes of deterrence. The probability 
of the purpose being achieved with the first implementation exists, and 
this gives rise ta the shubhah (suspicion) of this purpose being lost in the 
second implementation. 


This is distinguished from the case where he commits zinā, qadhf, 
theft, and drinks khamr, because the purpose of one category is different 
ftom another category, therefore, they cannot be treated as concurrent. 
As for qadhf, the dominant right in it, in our view, is the right of Allah, 
therefore, it will be linked with the other two offences. Al-Shafii (God 

less him) says that if the person accused and the act committed, which is 
‘na, are for different offences they cannot be merged, because the domi- 
nant right in qadhf, according to him, is the right of the individual. 
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If a person commits gadhf by accusing 
umm al-walad, or an unbeliever of zinā, 


The reason is that it is the offence of ga U 
prevented due to the absence of ihsan rier ibs sv ation of had 

Likewise if he commi ati Ore, ta zīr became obli A 

i ja mmits gadhf against a Muslim with Batory, 
tation of zinā, by saying, "O Fāsig” or “O unbeliev, n Out the impy, 
or “O thief?” The reason is that he caused him and) PLQ Khabith» 
ated dishonour with him, and there is no possibilit re, and associ, 
hudūd, therefore, ta‘zir becomes obligatory, except ragā kori analogy in 
case (of accusing a non-muhsan of zinā) reaches the m 4 zir in the firg 
the offence, because it belongs to the genus in which laat level for 
but in the second case it is left to the discretion of the SA obligatory, 

i If he calls him, “O donkey,” or “O pig,” he is not to be subject 
ta'zīr. The reason is that he has not associated dishonour with ti i 
to the certainty of the negation (of the name called as he isa hum im due 
said that according to our custom he is to be subjected to ta'zīr a ltis 
it is considered an abuse. It is said that if the persons subjécted'ta shen 
are respected persons like the fugakā” and the elite, he is to be abii 
to ta'zīr, because they will feel degraded by it. If, however, they are from 
among the common people, he is not to subject them to ta‘zir, and this 
appears reasonable. 

The maximum limit of ta‘zir is thirty-nine lashes, while the minimum 
is three. Abū Yusuf (God bless him) said that the maximum for ta‘zir is 
seventy-five lashes. The basis for it are the words of the Prophet (God 
bless him and grant him peace), “One who reaches the level of the kadd 
in matters other than the hadd is a transgressor.”” When enforcement of 
the hadd is obstructed, then Abū Hanifah and Muhammad (God bless 
them) take into account the minimum number for the hadd, which is 
the hadd for a slave in the case of gadhf, and they adopted this. It is forty 
lashes and they reduced one lash from it. Abū Yūsuf (God bless him) con- 
sidered the minimum hadd for freemen, because the original rule is thal 
of freedom, and then reduced one lash from it, according to one narra- 
tion from him, which is also the view of Zufar (God bless him), and is 
based on analogy. In the narration that we have mentioned, he reduced 
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and this is reported from ‘Ali (God be pleased with him), and 
five Jashe' 4 his opinion. Thereafter, he determined the minimum in the 
pe follo a lashes, as what is less than that does not serve as a deterrent. 
ook as shārikh ( jurists) have determined that the minimum is what the 
our ats ders to be so, therefore, he determines it to be the minimum 
i M act as 4 deterrent, because it differs for different people. It is nar- 
that W a Abū Yūsuf (God blēss him) that it depends upon the gravity 
rate sviality of the offence. It is also related from him that it is to be 
and 5 -relation to each category of offence, thus, fondling and kissing 
reate Ape ciated with the hadd of zinā, while qadhf without zinā is to 
ar ti: d with the hadd of gadhf. 
bet said: If the imam is of the opinion that he should combine with 

He awarded as ta'zīr, imprisonment as well, he may do so, because it 
ni by way of ta'zīr. The shari‘ah has laid it down in general terms, 
aerators it is permitted that he deem imprisonment as sufficient or he 
may combine it with lashes. 

He said: The greatest intensity in lashes is in ta‘zir, because it has 
peen lightened in terms of number, therefore, it is not to be lessened in 
terms of intensity so that it does not lead to the loss of purpose (deter- 
rence). Consequently, it is not lightened with respect to spreading it over 
the different limbs, 

This is followed by the hadd of zina, because it is established through 
the Our'ān, while the hadd of drinking khamr (its number) is established 
by the opinion of the Companions (God be pleased with them). Further, 
itis the gravest form of offence so that rajm was laid down for it by the law 
(shar'). Then comes the hadd of drinking, because its cause is definitive. 
Thereafter the hadd of qadhf, because its cause is probable, due to the 
possibility of the accuser being truthful. Further, there is enhancement 
of standards in it due to the rejection of testimony, thus, it is not to be 
enhanced in terms of intensity. 

Ifa person is subjected to hadd or ta‘zir by the imam and he dies asa 
result of it, then there is no liability for such death, because he undertook 
the act under the directives of the law (shar‘), and the act of one obeying 
orders is not restricted by the assurance of safety, as in the case of the 
cupper or the veterinary, but is different from the case of the husband 
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trying to punish his wife as the permission there js AA 
ungualified permission may be restricted with the condi eda 
like walking in the street. Al-Shāfi ī (God bless him) ‘aid ition 
diyah is imposed upon the treasury, because causing en 
an error in the implementation, because ta ‘zir is for ‘ise, 
however, is imposed on the treasury, because the benefit i ; Dy 
person implementing the lashes reverts back to the Ha the act oi 
thus, the financial burden is placed on their wealth, We S genera), 
the right of Allāh is being exacted from him under Hig Say that | i 
as if Allāh Himself has caused him to die without any + 
therefore, there is no liability. 
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BOOK TWELVE 


Sarigah (Theft and 
Highway Robbery) 


Ch. 102: The Legal Status of Sarigah 
ch. 103: Theft That Gives Rise to Punishment of Amputation 
Ch. 104: Place of Safe Custody (Hirz) 


Ch. 105: Mode of Amputation and its Proof 


Ch.106: Mode of Stealing Property and Related Issues 


Ch, 107: Highway Robbery (Oat' al-Tarīg) 


Chapter 102 


The Legal Status of Sarigah 


Sarigah in its literal meaning is the taking of something from another 
by way of concealment and stealth. It is from this that the meaning of 
eavesdropping is derived. Allah, the Exalted, has said, “But any that gains 
a hearing by stealth.” In the technical meaning (in the shari‘ah) some 
additional stipulations have been added, and the elaboration of these will 
be coming up before you, God, the Exalted, willing. The literal meaning, 
however, is observed in it both initially and at the end, or in the beginning 
and not later. For example, a person breaches a wall by stealth then takes 
away the wealth of the owner by the use of force and openly. In the major 
form of this offence (kubra), I mean, the cutting off of the highway in 
concealment from the monitoring of the imam for it is he who undertakes 
the protection of the highway with his security force, In the minor form 
(sughra) the concealment is from the vision of the owner or of the person 
who stands in his place. 

He said: If a sane and major person steals ten dirhams or a thing 
that reaches the value of ten minted dirhams from a hirz (place of its 
safe-custody) in which there is no shubhah, then it is obligatory to sub- 
ject him to hadd. The basis for this are the words of the Exalted, “As to 
the thief, male or female, cut off his or her hands: a retribution for their 
deeds, and exemplary punishment from Allah, and Allah is Exalted in 
Power, Full of Wisdom.” It is necessary to take into account aql (rea- 
son) and bulūgh (puberty), because the offence is not committed without 
them. Cutting of the hand is the compensation for the offence, there- 
fore, it is essential that it be of substantial wealth, because the inclination 
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to acquire trivial amounts is weak. Likewise the takir 
things is not concealed, thus, the rukn (essential elem 
nor is there wisdom in deterring it for that is done 
nant, Determining it to be ten dirhams is the Opinion of our sch 
according to al-Shāi'ī (God bless him) it is fixed at One=fo as 
dinar’ According to Malik (God bless him) it is fixed at 4 my 
These two jurists maintain that cutting of the hand durin 
the Prophet (God bless him and grant him peace) was not unde 
unless it reached the price of the mijann (shield made of leathe Ape 
the minimum that is transmitted for its price is three dirhams vil ik 
the minimum assures certainty and is preferable. Al-Shafi7 (G Ērtas 
him) says, however, that the value of the dīnār during the peitai Ēri 
Prophet (God bless him and grant him peace) was twelve dirhams ky 
the figure three is one-fourth of it. i 

Our argument is that adopting the maximum in this category js 
preferable so as to find a way for waiving the hadd. The reason is that 
in adopting the minimum there is a shubhah (suspicion) of the absence 
of an offence, and such suspicion leads to the waiving of the hadd in any 
case, This is supported by the words of the Prophet (God bless him and 
grant him peace), “There is no cutting of the hand, except in one dinar or 
ten dirhams” The term dirham is customarily applied to mean minted 
coins, This should explain to you the stipulation of the term minted, as 
was stated in the Book; it is the zahir al-riwayah (authentic narration), 
and is the correct opinion keeping in view the completion of the offence. 
Consequently, if he were to steal ten nuggets whose value is less than ten 
minted coins, cutting of the hand is not obligatory. What is considered is 
seven mithgals in weight, as that is what is in practice in most lands. His 
statement, “ora thing that reaches the value of ten minted dirhams,” is an 
indication that in things other than dirhams it is the value of the dirhams 
that is taken into account even when the thing stolen is gold. Further, itis 
necessary that there be a hirz (place of its safe-custody) in which there is 
no shubhah, because shubhah leads to waiving of the hadd, and we shall 
explain it in what follows, God, the Exalted, willing. 

He said: The slave and the freeman for purposes of the cutting of 
the hand are the same, The reason is that the text (nass) did not provide 
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‘There are ten or twelve dirhams in a dinar according to different views. 
"It is recorded by al-Bukhari and Muslim. Al-Zayla’i, vol. 3, 355. 
šĪv is recorded by al-Tahawi in Shar al-Ārhār. Al-Zayla'ī, vol. 3, 355. 
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ersion to one-half is not possible, thus, the full penalty is 

ils an ķi of the protection of the wealth of the people. 
as or the sake bligatory by the confession of the offender even if 
oadd heop i view according to Abū Hanīfah and Muhammad 
de one his Aba Yasuf (God bless him) said that cutting is not 
A d bless them): fter a confession made twice. It is narrated from him 


a a F Viesa 
"a dertaken Atā in two different sessions, because confession is one 
that these ed is corroborated by the other type, which is testimony. 


2 the case of zinā. The two jurists argue that the sariqah 
eens d by a single confession, therefore, it is deemed suf- 
(theft) stands "pāli with gisās and the hadd of gadhf. The testimony is 
j 4 i -count in this case, because excess in testimony reduces 
; Pf falsehood but in a confession it does not provide such 
there is no cause for suspicion there, Further, the means 
e confession with respect to the hadd are nat blocked 
le retraction with respect to wealth is not valid at all, 

he owner of the wealth deems him to be a liar. The stipulation 
partes al times in the case of zinā is contrary to analogy, therefore, it 
Se cians such repetition to the issue of the text (shar'). 
; ead It becomes obligatory with the testimony of two witnesses, 
due a the manifestation of the proof as is the case with all the EER 
rights, Itis necessary, however, that the imām ask them about the metho 
of theft, its nature, time and place for additional precaution, as has pre- 
ceded in the case of the hudùd. He is to imprison him until he has made 
enquiries from the witnesses due to the charge against him. 

He said: If a group participates in the theft, and each one of them 
takes away wealth valued at ten dirhams, they are to be subjected to 
amputation, but if what they take away individually is less then their 
hands are not amputated. The reason is the obligating factor is the theft 
of the nisāb (minimum amount for theft), and is to be worked out for 
each one of them as a result of their offence, thus, the completion of nisab 
for each person is to be taken into account. Allah knows best. 
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Chapter 103 


Theft That Gives Rise to Punishment of 
Amputation 


There is no cutting of the hand for what is treated as insignificant and 
free (permissible) in the Dar al-Islam, like wood, grass, cane, fish, birds, 
game, arsenic, clay and lime. The basis for this is the tradition of ‘A’ishah 
(God be pleased with her), who said: “The hand was not cut during the 
period of the Prophet (God bless him and grant him peace) for insignif- 
icant things,” that are trivial. Such a thing is one whose original species 
is found to be free in its own form and is not desired for itself, for it is 
trivial there being little desire to hoard it or be niggardly with respect to 
it. Whenever such a thing is taken away without the willingness of the 
owner there is no need to lay down a deterrent in the law (shar') for such 
taking. It is for this reason that the cutting of the hand is not obligatory 
in the case of things that are below the value of the nisāb. Further, the 
place of safe-custody (hirz) in such things is deficient. Do you not see 
that hay is thrown in front of the doors, and it is taken inside the house 
for construction purposes and not for storing? The birds fly away and 
game can flee. Likewise things of common ownership in game, as it is of 
the same nature giving rise to shubhah, and hadd is waived on account 
of it. Fish includes both salted and fresh, while birds include chicken, 
ducks, and pigeons due to what we have mentioned, and also because of 
the unqualified meaning of the words of the Prophet (God bless him and 
grant him peace), “There is no amputation for birds.” It is narrated from 
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Abū Yūsuf (God bless him) that the punishment of cuttin 
is to be awarded for all these things except for clay, soil and 
also the view of al-Shafi'l (God bless him). The evidence 
what we have mentioned. 

He said: There is no cutting of the hand for things that are Pron 
decay like milk, meat, and fresh fruit, due to the saying of the Pro a 
(God bless him and grant him peace), "There is no cutting in Vika et 
(fruit) or kathar,” where kathar is jumār (edible tuber of the Palm kai 
It is also said that it means wadi (small date palm). The Prophet (God 
bless him and grant him peace) said, "There is no cutting in food” and 
the meaning, God knows best, is what is prone to decay and is ready for 
eating, or whatever has the same meaning like meat and fruit, because the 
hand is cut in things like wheat and sugar on the basis of consensus, Al. 
Shāfi'ī (God bless him) said that the hand is to be cut for these things due 
to the words of the Prophet (God bless him and grant him peace), “There 
is no cutting in thamar (fruit) or kathar, but when it is stored in a stone 
basin, the hand is to be cut.” We would say that it is to be construed in 
conformity with practice for what was preserved in the basin according 
to their practice was fruit that was dried and in that there is amputation, 

He said: There is no cutting of the hand in fruit that is on the tree 
and in crop that has not been harvested, due to the lack of preservation 
for safe-custody. 

There is not cutting of the hand in intoxicating beverages, because 
the act of the thief in acquiring them will be construed to be for spilling. 
Further, some of these beverages are not deemed wealth, while there isa 
disagreement about the value of others, thus, the suspicion (shubhah) of 
the absence of value is created. 

There is no cutting for the mandolin, because it is one of the instru- 
ments of amusement. 

There is no cutting for the mushaf even if it is ornamented with gold. 
Al-Shafi'i (God bless him) said that the hand is to be cut as it is mar- 
ketable wealth and even its sale is permitted. A view similar to this is 
narrated from Abū Yūsuf (God bless him). It is also narrated from him 
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‘It is recorded by al-Tirmidhi, al-Nasa’i, Ibn Majah and others. Al-Zayla'ī, val. 3, 361. 
“It is gharib in these words, and has been recorded by Abū Dāwūd in the mursal 
traditions. Al-Zayla'ī, vol. 3, 362. 
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i be cut if the ornamentation reaches the level of the 
disto ot part of the mushaf and is to be treated separately. 
ibs iring the authentic narration (zahir) is that the per- 
ni easonin8 U" be construed to do so for recitation and study. The 
caviring It A Rē no market value by virtue of its being writing. Its 
nis that egret: and not for the leather, pages (paper), or orna- 
preservi pan 2 these are secondary things, and secondary things are not 
n P unt. It is as if someone stole a utensil in which there is 
taken into Se Nav of the utensil reaches the nisab. 
en no cutting for the doors of a mosque, due to the lack of 
his door becomes like the door of a house in fact better, 
e things in the house are protected with the door of the house, 
Rai things in the mosgue are not protected this way with the door, 
aši so that there is no cutting for the theft of the assets inside the 


mosque, 
He said: There is no cutting for a cross made of gold, nor for chess 


nor backgammon, because the person who takes them will construe it to 
be for breaking, in conformity with forbidding the evil. This is different 
from the dirham with engraving on it, because it has not been prepared 
for worship, therefore, the doubt of permissibility of destroying it does 
not arise, It is narrated from Abū Yūsuf (God bless him) that if the cross 
is in a place of worship, there is no cutting of the hand, due to the absence 
of safe-custody (hirz), but if it is present in another room the hand is to 
be cut due to the completion of value and existence of hirz. 


There is 
custody, and t 


There is no cutting of the hand for abducting a minor (infant) who 
isa free person even if he is wearing jewellery. The reason is that a free 
person is not wealth, and the jewellery he is wearing is secondary to his 
person, Further, the defence can be put up that the minor was taken to 
pacify him or to carry him to his governess (nanny). Abū Yusuf (God 
bless him) said that amputation is awarded if the child is wearing orna- 
ments of the value of the nisāb, because cutting will be obligatory by 
aie the jewellery separately, so also when taken with another thing 
ies Ase same applies when the thief steals a silver goblet that has 
Hor wale roth in it. The disagreement here is about an infant who can- 

°F speak so that he is not under his own control. 


There; ; 
that; “re 1s no cutting of the hand for taking away a grown up slave, for 
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fated as ghasb (misappropriation, abduction) or deception. 
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occurrence of theft in conformity with its had 
he is, because then this minor and the sk COnve 
control over themselves. Abū Yūsuf (God kis a the same in res me 
the hand is not to be awarded even if he ee him) said that cutting y 
stand or cannot speak on the basis atthe iaiia i under, 
are baat ites and wealth from another. The tae Sa human 
dorati ri. > $ absolute sense due to the benefit ane argue 
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There is no cutting of the han i 
because their its is what tig tr nen books (dafatir), 
z em and that j 
mal s wealth) except for books of accounts, as what is in ins i oe 
1 1 F not 
amen the taking, and the (real) purpose is (to steal) the paper 
ms Ae Ke, Pits ofthe hand for the theft of a dog ora lion, 
sa same species are found to exist freely in an 
original state of permissibility and they are not desired for themselves. 
Further, the disagreement among the jurists is obvious with respect to 
marketable value of a dog, therefore, it gives rise to shubhah.* 

There is no cutting of the hand for a tambourine, drum, harmonium, 
or flute, because in their view these things have no marketable value, 
According to Abu Hanifah (God bless him) the one who takes them will 
take the plea of destroying them. 

The hand is to be cut for taking teakwood, bamboo, ebony and san- 
dalwood, because these are types of wealth that are protected for they are 
precious in the eyes of the people, and they are not found in a free form 
in the Dar al-Islam. 

He said: The hand is to be cut for stealing emeralds, rubies and green 
jewels (from chrysolite), because these are the most sought after and pe 
cious forms of wealth and are not found freely in the undesirable she 
permissible form in the Dar al-Islam, therefore, they are like gold an 


silver. 
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tensils and doors are made from wood, there icant 
bere ing them, because through labour they Zēni 
red with precious alā pat Bel sep that they are Protected as 
ciate ished from mats, for craftsmanship has not come to daiira 
disting cies so that they are spread out without protection? In mats fro e 
said that the hand is to be cut for its theft due to the done 
ion of craftsmanship over the original material. The hand is to be cut 
apts that are not fixed (to the walls), and it is to be cut when they 
oi nt and are not heavy for carrying by one person, because there is 
at ination to steal heavy doors. 
no Snai cutting of the hand for the deceiver, male or female, due 
tothe deficiency in hirz (place of safe-custody), neither for the embezzler 
or for one who extorts wealth, because he does this openly. The basis is 
f the Prophet (God bless him and grant him peace), “There is 


ing O 
the say f the hand for the embezzler, the extorter and the deceiver.”” 


no cutting 0 
There is no cutting of the hand for the grave-robber. This is the view 


according to Abu Hanīfah and Muhammad (God bless them). Abū Yasuf 
and al-Shāfi'ī (God bless them) said that he is liable for cutting of the 
hand, due to the words of the Prophet (God bless him and grant him 
peace), “We cut the hand of one who robs a grave,”* The reason is that 
the shroud is marketable wealth that is preserved in a hirz meant for it, 
therefore, his hand is to be cut. The two jurists rely on the words of the 
Prophet (God bless him and grant him peace), “There is no cutting of 
the hand for the mukhtafī”* and he is the grave-robber (nabbash) in the 
language of the people of Madinah, The reason is that shubhah has arisen 
with respect to ownership, because the corpse has no ownership in reality 
nor does the heir due to the prior need of the dead person (before the heir 
became the owner). Further, a disturbance has occurred in the purpose, 
which is deterrence, because the offence in itself is of rare occurrence. In 
addition to this what he (Abū Yūsuf) has relied upon is not marfū' or it 
is interpreted to apply to siyasah offences. If the grave is inside a locked 
room, then the issue is disputed on the same grounds, according to the 
sound narration, on the basis of what we said. Likewise if a person steals 
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Postponement of the demand (for satisfaction), Likewise if a a is 


excess of his right, because he b = zeae 
amount to utt of his Sais = op WHEE SEH it nthe stolen 

If he steals goods from him, his hand i 
not have the authority to seek satisfaction BU ag se tā Rr 
of sale by consent. It is narrated from Abū Yūsuf (God <hr basis 
his hand is not to be cut for he has the right, according to Rothe 
4 acquire them in satisfaction of his claim or as property pledged with 

im for his claim. We say that this is a statement that does not rely on 
an authentic evidence, therefore, it is not to be acknowledged without 
linking it to a suit filed for it, and if he does so the hadd will be waived 
The reason is that it is the case of probability in a matter that is subject to 
disagreement. If his claim was for dirhams and he stole dinars from him, 
it is said that his hand will be cut as he does not have the right to take 
them, It is also said that his hand is not to be cut as currencies are a single 
species. 

If a person steals some ‘ayn (something that can be taken into phys- 
ical possession) and his hand is cut for it, but thereafter he returns it 
and then steals it again when this thing is in the same physical state, his 
foot is not to be cut. Analogy dictates that his hand is to be cut, and it 
is one narration from Abū Yūsuf (God bless him). It is also the opinion 
held by al-Shafi'l (God bless him), due to the saying of the Prophet (God 
bless him and grant him peace), “If he repeats it, cut his hand (again), 
without going into details. The reason that the second theft is kātiņi 
like the first. In fact, it is more atrocious due to the implementation 0 
the (first) deterrent punishment, and it is as if the owner had sold it to 
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sae d then bought it from him after which theft was committed. 
the -atain that the cutting of the hand led to the elimination of protec- 
We mai the stolen Property, as will be known in what follows, God, the 
‘on 3 willing. BY returning the property to the owner the protection 
gxalted» n reality, but a doubt (shubhah) remained with respect to the 

se of protection taking into account the unity of ownership and 
ten atter as well as the existence of the cause (of loss of protection), 

site cutting of the hand. This is distinguished from what has been 
whic ith respect to sale by abu Yūsuf), because ownership becomes dif- 
said eA a difference in the cause. Further, repetition of the offence 
per a person (with respect to the same property) is rare due to his 
by suc borne the hardship of the deterrent, therefore, implementation 
beera ain becomes devoid of purpose, due to the rare occurrence of the 
Ēri īri It is as if the person subjected to the hadd of gadhf commits 
aadkf against the first person again. F 
q If the state of the stolen property changes, for example, it was yarn 
when he stole it and his hand was cut then he returned it and it was 
woven, but he repeats the offence and steals the cloth, his foot is to be cut. 
The reason is that the ‘ayn has changed its form, therefore, a person mis- 
m ppropriating the yarn and weaving it will come to own the cloth. This is 
the sign of alteration in each subject-matter. When it stands altered, shub- 
hah arising from the unity of subject-matter and amputation is negated, 
cutting of the hand a second time becomes obligatory. Allah knows 
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thus, 
what is correct. 


Chapter 104 


Place of Safe Custody (Hirz) 


If a person steals from his parents or children or relatives in the prohib- 
ited degree, his hand is not to be cut. In the first case, which is relation- 
ship by birth, there is free sharing of wealth and entry into the hirz. The 
second is due to the second meaning (entry into the hirz without permis- 
sion). It is for this reason that the law (shar‘) has permitted glancing at 
visible locations of adornment (parts of the body) as distinguished from 
friends with whom an enmity is created through theft. In the second case 
there is a disagreement with al-Shafiil (God bless him), because he asso- 
ciates them with distant relatives, and we have elaborated this in the topic 
of emancipation. 


If he steals from the house of a relative in the prohibited degree assets 
belonging to another, his hand is not cut, but if he steals his own assets 
from the house of another (not a relative) his hand is cut, on the basis of 
entry into the hirz with and without permission. 


If a person steals from his foster mother, his hand is cut. According to 
Abū Yusuf (God bless him) his hand is not to be cut, because he enters her 
house without permission and bashfulness. This is distinguished from 
the case of the foster sister, due to the absence of such a relationship 
according to custom. The reasoning underlying the authentic narration 
is that there is no kinship and the prohibition without kinship is not 
respected, like the prohibition established due to zinā and kissing with 
lust. Closer than this is the foster sister. The reason is that fosterage is 
not publicised, therefore, there is no sharing of wealth or free entry into 


the hirz in order to avoid allegations of suspicion. This is different from 
blood kinship, 
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If one spouse steals from the other 
ter or from the wife of his master or Saas K stāds from kis mas. 
there is no cutting of the hand due to the exi ee ae Ms Mist 
i 3 existenc 
sion for entry. If one of the Spouses steals exclusiy i iem Gf Permis. 

safe-custody (hirz) of the other spouse when both ā y from the Place of 
a place, then the rule is the same in our view ALSE a eside in such 
disagrees. The reason (for our argument) is that ae = bless him) 
of wealth among them in practice and implicati CSS IS a free shar in 

marriage), This is a parallel case to th eee KOF the relationship of 
man o the disagreement in the Case of testi. 

If the master steals from his muka ; ; 

because he has a ri ght in his ae dini ga Pot to be cut, 
Likewise a person who steals from the spoi 

in them and this is related from ‘Ali (God be dans īm ķi ķā ri share 

respect to the waiving of hadd and the underlying rationale. lobe 

He said: hirz is of two types: (1) hirz for the meaning of protect; 
within it, like rooms and houses, and (2) hirz through a ai Lan 
feeble servant (the Author) says: Hirz is essential, because the vadās 
of stealth is not established without it. Thereafter it sometimes ie 
through location, and that is the location prepared for guarding assets, 
like houses, rooms, trunks and shops. At other times it exists through a 
guard like a person sitting in the street or in a mosque when he has some 
baggage with him, then he is the guard for these assets. The Prophet (God 
bless him and grant him peace) ordered the amputation of the hand of 
the person who stole the cloak of Safwan from under his head when he 
was sleeping in the mosque.* 

In a hirz based on location, custody through a guard is not taken 
into account. This is correct, because it is protected without a guard, and 
such a hirz is a room even when it does not have a door or has one, but it 
is open, so that a person stealing from there is subjected to amputation. 
The reason is that a structure is for purposes of safe-custody, except that 
there is no cutting of the hand without his bringing the property out ofit, 
because of the existence of prior possession of the owner. This is different 
from the hirz through a guard insofar as cutting of the hand becomes 
obligatory as soon as he takes it away from him, due to the elimination of 


. ‘ ; r of 
"The Hanafis say that the testimony of one spouse is not accepted in favou 


another, but the Shāfiīs in one view say that it is accepted. £ 3 
Jt is recorded by Abū Dawud, Ibn Majah and al-Nasā'ī. Al-Zayla'ī, vol. 3, 36° 
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goo. 
sjon of the owner by the mere act of taking thereby completing 
the paste’ theft. There is no difference between the situations where the 
the act ° jeep oF is awake and whether the goods are under him or lying 
guard is fo This is the correct view, because the person sleeping next 
next to ER is considered to be guarding his things in practice, It is for 
to his B9 n that the custodian and the borrower of goods (sleeping next 
this reaso ds) is not held liable for compensation, because in such a case 


e tad loss of goods, as distinguished from what has been preferred 


for fatwa 
If a person steals from a hirz or from a place other than the 


id: 
. nen the owner is next to the property guarding it, his hand is to be 
hirz he has stolen from one of the two types of hirz. 


cut, because 
ere is no cutting of the hand for a person who steals wealth from a 


AS bath or a house in which entry to the public is permitted, due to 
the existence of permission in practice or actual for entry, therefore, the 
hirz is demolished. This includes the shops of traders and public inns, 
except when theft is committed there at night, because they are built for 
custody of assets, and the permission pertains to the day. 


If a person steals assets from a mosque when the owner (custodian) 
is there, his hand is to be cut, because it is protected by a guard. The 
reason is that a mosque is not built for safe-custody of assets, therefore, 
the wealth inside is not protected through hirz of location. This is dis- 
tinguished from a public bath, and a room that is open to the public for 
entry so that the hand is not cut, because it is built for safe-custody, there- 
fore, the hirz is by location (though undone by free-entry) and hirz bya 
guard is not taken into account. 

There is no cutting of the hand for the guest who steals from his host, 
because the room (house) is no longer a hirz as far as he is concerned due 
to the permission given to him for entry. The reason is that he has the 
same status as the residents of the house, therefore, his act is misappro- 
Priation and not theft. 


Ifa person commits theft of something and does not move it out of 
the ķirz his hand is not to be cut, because the entire house is a single hirz, 
therefore, it is essential to move it out of it. The reason is that the house 
and what is in it is in the possession of the owner conceptually, therefore, 


leaving the stolen thing gives rise to a shubhah of not taking. 
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If the house has a number of rooms and the thief brin 

goods out into the courtyard, his hand is to be cut, besa the Stolen 

with respect to its occupant is an independent hirz in itself, each room 
If one of the occupants of the rooms in the house enters 

stealth and steals from it, his hand is to be cut, due to St he room h 

elaborated. at we have 


Ifa thief makes a hole in the wall of a room, enters it, takes weal 
and hands it over to another thief outside (while he is still insid a 
there is no cutting of the hand for them, because the first tt rā 
found to have come out and thus the protective possession of the 
is acknowledged over the wealth prior to its being brought out. The 
ond is not found to violate the hirz, therefore, the act of sarigah rakts 
been completed by either. It is narrated from Abū Yūsuf (God bless hi i 
that if the one inside stretches his hands outside and delivers the oad 
to the one outside then the cutting of the hand is for the one inside If 
the one outside inserted his hands inside and took the goods from the 
hands of the one inside, then the cutting of the hand is for the one who 
was outside. This is based on the issue that will be coming up later. God, 
the Exalted, willing. 

If he flings the goods outside and then goes out and picks them up 
his hand is to be cut. Zufar (God bless him) said that his hand is not 
to be cut, because throwing the goods outside does not give rise to the 
obligation of amputation. It is as if he went out and did not pick up the 
stolen goods. Likewise taking the goods from the street is as if someone 
else took the goods. We argue that throwing the goods is a device thieves 
use due to the difficulty of coming out with the goods or because they 
(some) want to be free to fight with the owner or for running away. His 
act is not prevented by the possession of the owner, therefore, the entire 
activity is deemed a single act. If he does not pick up the goods when he 
comes out then he is a waster and not a thief. 

He said: Likewise if he loads them upon a donkey and drives him out, 
the movement of the donkey is attributed to him as he is driving it. 

If a group enters a hirz and some of them commit the taking; the 
hands of all are to be cut. This feeble servant (Author) says: This is based 
upon istihsan, Analogy dictates that the one carrying the stolen goods out 
should alone be subjected to cutting, which is the opinion of Zufar (God 
bless him). The reason is that he is found to move the goods outside, 
therefore, the theft is completed by him. We maintain that theft has been 


iS not 
Owner 
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all due to collaboration as is the case with sarigah kubrā. 
ted by the practice among them is that some carry the goods 
The re buckle up for defence. If cutting is prevented in this case, it 
and e rest ne blocking of the door of hadd (in this category). 
will lead 5 A fa person makes a hole in a room and puts his hand inside 

He said: pk out, his hand is not to be cut, It is narrated from Abū 
to take eee bat) in al-Imla’ that his hand is to be cut, because he 
yasuf (Ge t the wealth from the hirz and that is the objective, Thus, entry 
brought ou" ulated for it as in the case where he inserts his hand intoa 
i not to be ea brings out Ghitrifi dirhams. We argue that the violation 
safe for a stipulated for the completion of the offence and to elimi- 
of the ate hah of absence of hirz, Completion with respect to entry is 

$ A entry is considered possible. Entry into a house is in the nor- 
nn aid this is distinguished from opening a trunk, because what is 
oe bt there is insertion of the hand and not full entry. It is also dis- 
ad from what has preceded where some thieves are carrying the 
ti because that is what is done in practice. 

Ifa person cuts (and takes) a purse that is outside the sleeve, his hand 
isnot to be cut, but if he puts his hand inside the sleeve, it is to be cut. 
The reason is that in the first case the knot is on the outside, therefore, 
by cutting the taking occurs on the outside, thus, the violation of the hirz 
has not occurred. In the second case the knot is on the inside, therefore, 
by cutting taking from the hirz is realised, and the hirz is the sleeve. If in 
place of cutting he opens the knot, then, in both situations the response 
will be reversed, due to the inversion of the underlying cause (illah). It is 
narrated from Abū Yusuf (God bless him) that the hand will be cut in all 
circumstances, because the purse is protected either by the sleeve or by 
the owner himself. We say that the hirz is the sleeve for he is relying on 
it for protection, while his own purpose is to complete the journey or to 
rest, therefore, it is as if it is the pack on the camel’s back. 

_ Ifhe steals a camel from a train of camels or a the load (on the camel), 
his hand is not to be cut. The reason is that it is intended to be a hirz, 
pede it gives Tise to the shubhah of the absence of hirz, because the 
she fea € guide and the rider have as their purpose the undertaking of 
thet if Tā and the transfer of goods and not protection. Thus, it is said 
them, the te 3 someone with the loads who is following them to guard 

mie ix the hand is to be cut. If he cuts up the load pack and takes 

» his hand is to be cut, because the bags in such a situation are a 


pate th 


264 Al-Hidāyah 


hirz, because by placing the goods in the bags, the intentio 
them, as in the case of the sleeve. Consequently, the taki 78 to Prot 
therefore, the hand is to be cut. "B'S foma hir, 
If he steals a camel bag, in which there are goods, while 
protecting it, but is asleep, his hand is to be cut. The Ay Wner ig 
the bag is in a place that is not a hirz, like the highway and mB S that jp 
the hirz is through the presence of the owner due to his kātā OF, $0 thay 
for their protection. This is the case where the considlerato, a Watch 
the normal watch by sitting next to the bags. Sleep in rig A Ben to 
reckoned as hirz in practice. Likewise sleeping nearby, iki: Ituation js 
we preferred earlier. It is mentioned in some manuscripts that sie wa 
sleeping on top of the bags or where he is able to protect them tes 
affirms what we have stated about the preferred opinion, Al kr P 
Ws 


what is correct. 


Chapter 195 


Mode of Amputation and its Proof 


dof the thief is to be cut from the forearm and is to 
iaged/cauterised. The cutting is undertaken on the basis of what we 

n ATA The selection of the right hand is based on the recitation 
kkā Allah ibn Mas'ūd (God be pleased with him). The selection of 
fie zand (wrist, forearm) is due to the reason that term yad includes the 
to the armpit, and this joint, I mean wrist, is something 


entire arm up ; 2 
about which there is certainty. The reason is that there are sound reports 
ion in the case of the hand of the thief 


about the ordering of the amputati 
from the wrist by the Prophet (God bless him and grant him peace). 


Cauterisation is undertaken due to the saying of the Prophet (God bless 
him and grant him peace), “Cut it and cauterise it” The reason is that if 
it is not cauterised it can lead to death, and the hadd is a deterrent not a 


He said: The right han 


killer. 
If he steals a second time, his left foot is to be cut, and if he steals 


a third time, there is no cutting and he is to be left in the prison till he 
repents. This is istihsan, and he is to be given ta'zīr as well, as mentioned 
by the Mashā'ikh (jurists) (God bless them). Al-Shāfi ī (God bless him) 
i that on the third offence his left hand is to be cut and on the fourth 
cy right foot is to be cut, due to the saying of the Prophet (God bless him 
ae grant him peace), “If someone steals cut (his hand). If he repeats the 

nce cut again, If he repeats again cut again.” It is also related with all 


"Th ses 
ere are traditions about this and one of them is recorded by al-Dār'gutnī. Al- 


ya’, vol. 3370. 
Iti = 
; recorded by al-Hakam in al-Mustadrak. Al-Zayla"ī, vol. 3, 371. 


It js Ce Pa 
recorded by Abū Dāwūd. Al-Zayla‘y, vol, 3, 371. 
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the details, as is expressed in his opimion.* The reason is th 
offence is just like the first in being an offence. In fact 
therefore, it calls for laying down the hadd by the live 
the saying of ‘Ali (God be pleased with him), “T feel afraid of Als 
Exalted, if I do not leave him with a hand with which OF Allāh, the 
Do tie ; which to eat and t 
form istirjā” and a leg on which he can walk”5 He then argued ca Pēr: 
rest of the Companions (God be pleased with them) and a hi With the 
vince them, therefore, an ijma‘ occurred. Further, it amounts k Toton: 
him in meaning for it is the loss of all benefits of being alive, and ailing 
is a deterrent (not a destroyer). In addition to this, it is of Fire occ «tādā 
and deterrence is stipulated in things that are of widespread POTERS, 
as distinguished from gisās as that involves the right of the data 
therefore, retaliation is extracted by force as far as is possible for the - 5 
isfaction of his right. The tradition has been criticised by al-Tahawi tend 
bless him) for authenticity, or it is construed to be applicable to drh 

If the thief has a paralysed or amputated left hand or an amputated 

right leg, amputation is not to be enforced. The reason is that in doin 
so there is a loss of the benefit of grasping or walking. Likewise ifhis right 
leg is paralysed, on the basis of what we said. Likewise if the thumb of his 
left hand is cut off or paralysed, or two of the fingers of the hand other 
than the thumb, because the strength of grasping comes from the thumb, 
If one finger other than the thumb is cut off or paralysed, his hand will 
be cut, because the loss of one finger does not create an apparent dys- 
function in grasping, as distinguished from two fingers for they assume 
the position of the thumb in the loss of grasping. 

If the judge says to the executioner cut off the right hand of this man 
for a theft that he has committed, and he cuts off his left hand inten- 
tionally or by mistake, then he is not liable for anything according to 
Abū Hanifah (God bless him). The two jurists said that he is not liable 
in case of a mistake, but is liable for the intentional cutting. Zufar (God 
bless him) said that he is liable for a mistake as well, and this is based upon 
giyas (analogy). The meaning of mistake here is a mistake in ijtihād.* As 
for a mistake in distinguishing the right from the left, it is not deemed 
an excuse. It is said that this mistake is to be deemed a justified excuse 


N 1$ that the tp: 
it is more Saar 
(shar'). We rely gn 


‘It is recorded by al-Dār'gutnī and al-Tabarani. Al-Zayla‘t, vol. 3, 373: WP 

‘It is recorded by Muhammad ibn al-Hasan al-Shaybānī (God bless him) in Kitab 
al-Athar. Al-Zayla'ī, vol. 3, 374. 

ŠAs the text says, "Cut of their hands.” 
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- s that he has cut off a hand that was protected (by 


e (Zufar bas in the case of the right of the individual cannot 
a 


, an e is to be compensated. We say that he made 
ar lw Sked mas the text does not identify either the right or 
stake in his as in ijtihad is to be overlooked. The two jurists say 
f an and a me ted limb without justification and there is no possi- 
;7 ecuta yee ae as he intentionally committed injustice, therefore, 
pility of A AE even though it was a matter subject to ijtihād. lt 
itis not O a] that retaliation be imposed in this case, however, it was pre- 
was essentl hubhah. According to Abu Hanifah (God bless him) he 

ue to 5 ing behind the same type that is better than it (that is, 
destroyed ka ETN it is not to be deemed as destruction. It is like 
the right hand); tifying against another that he sold a man’s wealth for 
the witnesses Kae and then retracting their testimony.’ Accordingly, ifa 
a reasonable oe an the executioner had cut it off, he would not be liable 
ee Sint is correct. If the thief extended his left hand saying that it 
ehen ee he would not be liable by agreement, because he cut the 
ae ta thief's order. Thereafter, in the case of intentional cut- 
hand satin to Abū Hanīfah (God bless him), there is a liability for the 
iet F compensate the stolen wealth, because the cutting has not been 
implemented as a hadd. In mistake too the same method is followed, but 
according to the method of ijtihād (preferred by Abū Yūsuf) the thief is 

liable. 
"ba hand of the thief is not to be cut unless the person whose prop- 
erty has been stolen is present and demands adjudication for the theft. 
The reason is that litigation is a condition for proving it. There is no dif- 
ference between confession and testimony in our view. Al-Shāft'ī (God 
bless him) disagrees with respect to confession. The reason is an offence 
against the wealth of another cannot be proved without litigating the 
matter with him. 

Likewise if he is absent at the time of cutting of the hand, because 
satisfaction is through adjudication in cases of hudūd. 

The custodian (holding a deposit), the usurper, and the person who 
FM made a transaction of riba? can demand the cutting of the hand of 

€ thief who has stolen from them. The depositor too has a right to 


„They are not liable for the loss. 


ie thereby that in case of confession a trial is not needed. 
€ giving ten dirhams and taking twenty. 


—— ee 
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demand cutting of the hand. Likewi 
been usurped. Zufar and al-Shafit (God mikza whose TOper 
3 a 
not to be cut on the complaint of the custodia em) said that the he h ls 
same disagreement are analysed the positi n and the Usurper, On 15 
date loan), the person who has hi Positions of the borrow, nth 
; ired property, the ~ wer (comm 
who borrows goods for sale, the person takin mudarib, the Pets 
for sale, the pledgee and any person, other pea RoN of goods offered 
todial possession. The hand is to be cut on the S me Owner, who has Cus- 
theft from any of these persons, except that in Tādās of the owner for 
it can be cut on his complaint when the pro oct case of the Mortgagor 
his debt, because he has no right to initiat Paa Sese ad he h paid 
3 izde ea claim for the 
out this. Al-Shāfi'ī (God bless him) based his view on th Property with. 
by him that these persons do not have the right to eia periere 
the property. Zufar (God bless him) says that the right to bs reni of 
tion for the return of property arises from custodial see a liga 
not arise for purposes of demanding cutting of the hand ee UE it does 
to the loss of financial protection.” We maintain that theft in hee 
rise to cutting of the hand, and it is proved before the gadi throu nied 
proof, which is the testimony of two witnesses following the sāni ka 
that is considered in the absolute sense. The consideration is due + the 
need of these persons for the return of the property, and along with that 
the cutting of the hand is implemented as well. The purpose of the liti- 
gation is the securing of his right, while the loss of financial protection is 
a necessity for claiming this right, therefore, it is not taken into account, 
The shubhah that may possibly be raised as an objection that is not taken 
into account, for example, if the owner is present and the custodian is 
absent, the cutting will be undertaken on the basis of his (owner's) liti- 
gation, even though the shubhah that the custodian may have given the 
thief permission to enter the hirz exists. 

If a thief’s hand is amputated for theft and the property has been 
stolen from him, neither he nor the owner has the right to demand the 
cutting of the hand of the second thief. The reason is that the wealth has 
no marketable value as far as the thief is concerned so that he is not held 
liable due to the loss of the property, therefore, theft in itself does not give 
rise to the obligation. The first thief, however, has the authority for the 


Because there is no compensation of property where the hand is cut. 
"Not just for the financial claim. 
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ofthe ropertys according to one narration, because the return 
overy © pty is obligatory for him. 
the PEO cond thief steals prior to the cutting of the hand of the first 
the eS hadd has been waived due to shubhah, his hand is to be ki 
" of the first complaint. The reason is that the extinction of 
Jue is a necessity of cutting of the hand, and this is not 
he becomes like a usurper, 
als something and then returns it to the owner before 
f proceedings before the judge, his hand is notto be 
eO" narrated from Abū Yasuf (God bless him) that it is to be cut like 
t It 18 tion where he returns it to the owner after the commencement of 
the iar ngs. The reasoning underlying the authentic narration (zāhir al- 
Ga is that a complaint (litigation) is a condition for proving theft, 
pe testimony is deemed a necessity for eliminating the dispute and 
pate stands terminated in this case. This is-distinguished from the 
the here it is returned after the proceedings, where the litigation 


situation W S 
stands terminated and its purpose has been attained (through prosecu- 


tion), thus, it remains finally settled. 
if a decision has been rendered against a person for cutting of the 
hand in a case of theft, and the stolen property is gifted to the thief, 
amputation is not carried out. The meaning is if it is delivered to him. 
Likewise if the owner sells it to him. Zufar and al-Shafi'i (God bless them) 
said that his hand is to be cut. It is also one narration from Abū Yusuf 
(God bless him), because the theft stands completed both with respect to 
commission and proof, and this transaction (gift or sale) has not made 
abvious whether ownership passed to the thief at the time of the commis- 
sion of the theft, thus, there is no shubhah here (therefore, his hand has to 
be cut). We argue that execution is a consequence of the judgement in this 
category (of hudūd), for it (judgement) is not sufficient without the satis- 
faction of the claim through execution, because judgement is for proving 
the offence, while cutting of the hand is a right of Allah, the Exalted, and 
this is claimed at the time of cutting, If this is the case, the continuance of 
Prosecution (claim of sarigah) is stipulated up to the time of satisfaction 
af this right (and this claim has been given up through the gift or sale), 
us, it is as if he made him the owner prior to the adjudication. 
Aa said; Likewise if the value of the stolen property decreases and 
Stites. less than the nisab, that is, prior to execution and after judge- 
t. It is narrated from Muhammad (God bless him) that the hand is 


e basis 
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to be cut, which is also the opinion of Zufar and al-Shar« 

them), in the light of the deficiency in the value of the ne (God bless 
destroyed or lost by the thief after the theft). We att When Parti 
completion of the nisāb is a condition that must continue un that as le 
of execution, due to what we have said, as distinguished ae to the time 
rial loss in the thing for which he is liable to compensation it the e 
nisab there is complete by way of ‘ayn and dayn (actual Sra erefore, the 
to be compensated), even where he destroys the whole of Ei and that 


loss in price, it is not liable to compensation. S for the 


If the thief claims that the thing stolen is owned by him 
tion will be waived, even if he does not come up with testim 
after the witnesses have testified to the theft. Al-Shāfi'ī (God bi i 
said that it is not waived by a mere claim, because the thief Figu 
do this easily and this will lead to the closing of the door to i «di 
of hadd. We maintain that shubhah has the effect of Waiving the 4 ‘ype 
and this has been created by the mere claim due to its probability.” V, 
he (al-Shāfiī) has said is not valid, due to the validity of retraction oer 
confession by the thief. 

If two persons confess to the commission of theft, and then one of 
them says that it is his wealth, the hands of both persons are not to be 
cut, because the retraction is operative with respect to the Person retract- 
ing and it gives rise to a doubt in the case of the other, because the theft 
was proved through the confession of both about an offence committed 
through participation. 

If two persons commit a theft and then one of them disappears, while 
two witnesses testify to the theft committed by both, the hand of the 
other thief is to be cut, according to Abū Hanifah (God bless him) in 
his second opinion, and this is the opinion of the two jurists. The Imam 
used to say earlier that it is not to be cut, as the other might appear and 
come up with a ground for creating shubhah. The reason for his second 
opinion is that absence prevents the proof of theft against the thief absent, 
therefore, he remains non-existent and one who is non-existent cannot 
create a shubhah. There is no validity of the likely shubhah to be created, 
as has preceded (in the earlier opinion). 


» ātūputg. 
ny, that is, 


Even when he has not been able to establish a clear title. te lait 
Because the purpose is to create a shubhah, and that is created through his c 


which is probably true, 
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gooš is subject to interdiction confesses to stealing ten 
wees hand is to be cut, while the stolen money is to be 
from whom it was stolen. This is the view according 
bless him). Abu Yūsuf (God bless him) said that his 
Ú but the ten dirhams belong to the master (of the slave). 
ae bless him) said that his hand is not to be cut and the 

a the master, which is the opinion of Zufar (God bless 
meaning here is when the master declares that the slave 
him) 25 nfesses to stealing consumable goods, his hand is to be 
jehe, an authorised slave (permitted to undertake business), 

e cut in both situations. Zufar (God bless him) said that 
tto be cut in all these situations. The reason is based on the 
Seed by him that the confession of the slave against himself 
principle P 2 cases of hudūd and qisas, as such a confession affects his life 
isnot valid eh al] this is the wealth of the master, and a confession against 
and limbs aP cceptable. The authorised slave, however, is held liable for 
gnother is not od Sveiki due to the validity of his acknowledgement of 
p been granted authority by the master over these things, 
dicted slave’s acknowledgement with respect to wealth too 
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is not acceptable. 

We maintain that his confession is valid from the perspective of his 
being a human being and thereafter it extends to value, and it is valid 
from the perspective of his being wealth. Further, there is no suspicion 
in such a confession insofar as it includes an injury, and such a confes- 
sion is acceptable against another. Muhammad (God bless him) argues 
in the case of the interdicted slave that his acknowledgement with respect 
to wealth is void, therefore, an acknowledgement of misappropriation on 
his part is not valid and the wealth remains that of the master, and there 
is no cutting of the hand for stealing the wealth of the master. This is 
supported by the fact that wealth is the primary factor in his case, while 
cutting of the hand is secondary so that prosecution proceedings are valid 
for it and not for cutting of the hand, and a claim of wealth is established 
without it too. The opposite of this dispute cannot be heard by a court 
Nor is it established. Consequently, when a claim is void with respect to 
ihe primary thing it is void with respect to the secondary as well. This is 
different from the case of the authorised slave, because an acknowledge- 
ment about the wealth in his possession is valid, therefore, a confession 


with respect to the secondary thing is valid too. 
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himself and this is valid on the basis of what nid fra is again 
second is with respect to wealth, and this is not valid $ mentioned. The 
rā master in him. Cutting of the hand becomes due me a the right of 
ifa freeman says, The dress that is in the possession of Za, 7 this, Itis a 
Amr.” Zayd then says, Itis my dress.” The hand of the q I stole from 
will be cut even if he is not correct in identifying the i son confessin 
is not recovered from Zayd, 


ress, and the dres 
According to Abū Hanifah (God bless him) the confess; 
respect to the cutting of the hand is valid on his part, d ntession with 
elaborated, therefore, it is valid with respect to wealth ee to what we 
The reason is that the confession is compatible with the ila this, 
tence, and wealth in a state of subsistence is secondary to Bae subsis- 
hand insofar as the protection accorded by the ing oF the 


7 : law to wealth is ext; 
guished as a result of it, thus, the claim for cutting of the hand canis 


even after the destruction (consumption) of the property. This is distin- 
guished from the issue about the freeman, because amputation beco 
obligatory even by stealing from a custodian, but what does not “aa a 
the obligation through theft by the slave is the wealth of the master. If the 
master were to deem him truthful his hand would be cut in all the above 
cases due to the elimination of the obstacle. 

He said: If the hand of the thief is cut and the thing (stolen) still exists 
in his possession, it is to be returned to the owner, due to its (continued) 
existence in his ownership. If, however, it stands consumed, he is not 
held liable for compensation. This generality includes consumption and 
destruction, and it is a narration of Abū Yusuf (God bless him) from Abū 
Hanifah (God bless him) and it is well known. Al-Hasan narrated from 
him that he is to be held liable in case of consumption. Al-Shāfi'ī (God 
bless him) said that he is liable for compensation in both cases, because 
these are two rights with two different causes and they do not preclude 
each other. Amputation is the right of the law (shar'), and its cause Is 
the non-avoidance of an act that the law (shar’) has prohibited, while 
compensation is the right of an individual and its cause is the taking of 
wealth, It is as if a person consumes owned game inside the Haram or 
drinks wine owned by a Dhimmi. 

We rely on the saying of the Prophet (God bless him and RR 
peace), "There is no financial penalty for the thief after his right han 
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pakes it to shu bhah, and whatever is negated by it (amputation) stands 
ation a Smpen sation). Further, the subject-matter no longer remains 
; gated Jasthë right of the individual (after theft), for if it did it would be 

cte k in itself and would negate cutting of the hand due to doubt, 
ssib tuc property becomes prohibited due to the right of Allāh, like 
À which there is no compensation. The protection, however, is 
carrion ! ith respect to consumption, because it is an act other than 
not chee is no necessity with respect to its consumption. Likewise 
theft a iç acknowledged in what is the cause and not in other things, 
shubha aii for the well known view (that includes both consumption 
The pes ction for the absence of compensation) is that consumption 
and ig mpletion of the purpose (of theft), therefore, shubhah is consid- 
js the g RE to it. Likewise the loss of protection is established with 
erēd X to compensation because it is one of the necessities of its loss with 


destruction for negating similarity between theft and compen- 


hereto 


respec 
respect to 
gation. 
He said: If a person commits theft several times and is subjected 
to amputation for one of them, it is considered amputation for all of 
them, and he is not liable for compensating anything according to Aba 
Hanifah (God bless him). The two jurists said that he makes compensa- 
tion for every property except the one for which his hand is cut. The issue 
pertains to the case where one of them is present to claim his right, but if 
all of them are present and his hand is cut due to their prosecution he is 
not liable for any compensation in any of the cases by agreement of the 
jurists. The two jurists argue that the person present is not the deputy of 
all those absent, and prosecution is necessary for establishing the offence 
of theft. Thus, theft relevant to those absent is not established, and his 
hand is not cut on account of those thefts, therefore, their stolen prop- 
erties stand protected. The Imam argues that the obligation for all these 
thefts is a single amputation as the right of Allah, the Exalted, because 
the ķudūd are based on the rule of merger and concurrence. Prosecution 
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Sunani. Al-Zayla'ī, vol. 3» 375- 
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chapter 196 


Mode of Stealing Property and Related Issues 


fa person steals a dress and i it into two inside the house and there- 
after takes it out so that its value outside is ten dirhams, his hand is to be 
cut. It is narrated from Abū Yūsuf (God bless him) that his hand is not 
be cat as in this there isa basis for his ownership, and that is by tearing 
that is excessive. He is liable for its value and comes to own the compen- 
sated property: He is now like a buyer who steals the sold commodity 
where the seller has an option.’ 

The two jurists argue that taking is deemed a cause for compensation, 
but not for ownership. Ownership is established by way of necessity for 
facilitating the payment of compensation so that both counter-values do 
not gather in the same ownership. Such a case does not give rise to shub- 
hah by the taking itself. It is like the seller stealing a defective commodity 
that he sold,” as distinguished from what is mentioned (by Abū Yūsuf), 
because the contract of sale is constituted for the purpose of acquiring 
ownership. The present disagreement is about the case where he (the 
owner) chooses compensation of the loss and the taking of the dress, but 
if he chooses the compensation of value and the leaving of the dress with 
him (the thief), his hand is not to be cut by agreement, because the dress 
isin his ownership extending from the time of taking. It is as if he made 
agift of the dress to him. All this applies when the loss is excessive. It the 
loss is minor, his hand is to be cut by agreement, due to the absence of 
the cause of ownership, for then the owner does not have the option of 
making him liable for the entire value. 


ar a 
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Amputation is not awarded in this case. 
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the dirhams and dinars are returned to the 
als were stolen. This is the view according 
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(God bless 
ay for the owner (from whom 
the metals were stolen) to have access to the coins. The primary offence 
was usurpation, but this is craftsmanship that has marketable value in 
their view, with the Imām disagreeing. Thereafter, 


the implementation of 
hadd is not difficult according to his view, because the thief did not come 


to own the coins. It is said that according to the view of the two jurists 
amputation is not obligatory, because he came to own them prior to cut- 
ting of the hand. It is also said that it does become obligatory, because 
by craftsmanship it became something else, therefore, he did not come to 
own the substance of the stolen metals. 

If he steals a dress and dyes it red, his hand is to be cut and the dress 
is not to be taken from him, yet he does not compensate the value of 
the dress. This is the position according to Aba Hanifah and Abū Yūsuf 
(God bless them), Muhammad (God bless them) said that the dress isto 
be taken from him and the addition made through dyeing is to be paid to 
him, on the analogy of usurpation (ghasb). The argument that pale 
the two (the basis of analogy and its extension) is that the primary ee 
is the existence of the dress and the existence of the dyeing is ar ary 
thing. The two jurists argue that the iet a Sopa on š oe 

earance of red colour) and meaning (valu at ās 
rele to take it in dyed form he compensates the aa a3 a kika 
The right of the owner subsists in the dress in te ie eee te 
tight to recover the dress) but not in meaning (va 5 K: nelin 
is not liable for compensation if it is destroyed, K r det eet” 
towards the situation of the thief. This is distinguis vine g oti 
the usurper, because the right of each oneof them con sagt eneh 
and meaning, thus, they are equal from this perspech ri ui the dress 
the perspective ofthe owner in what we have said (above abo 
being primary and the dyeing secondary). „tālie lādē 
is he dyes it black, it is taken from him Lasting kā Meier al 
(all three jurists), that is, according to Abū F y 
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Chapter 107 


Highway Robbery (Qat* al-Tarīg) 


He said: If an armed group (having the force to resist), or a single armed 
person able to employ force, come out with the intention of cutting off 
the highway are apprehended before they have the opportunity to seize 
wealth or to kill someone, the imam is to imprison them till they repent. 
{f they seize wealth belonging to a Muslim or a Dhimmi, and the wealth 
so seized when divided among their group comes to ten dirhams or more 
per person or what reaches such value, the imām is to cut their hands 
and feet from the opposite sides. If they kill someone without seizing 
wealth, the imām is to execute them by way of hadd. The basis for this are 
the words of the Exalted, “The punishment of those who wage war against 
Allah and His Messenger, and strive with might and main for mischief 
through the land is: execution, or crucifixion, or the cutting off of hands 
and feet from opposite sides, or exile from the land: that is their disgrace 
in this world, and a heavy punishment is theirs in the Hereafter.” 

The meaning, Allah knows best, is the distribution of the punish- 
ments mentioned (in the text) over situations (offences), and these are 
four: three are mentioned? and we shall be mentioning the fourth, God, 
the Exalted, willing. The reason is that offences change with circum- 
stances, and the punishment is to suit the gravity of the offence. 

As for the meaning of imprisonment, it is because of what is meant 
by the exile mentioned in the text, because it is exile from the face of the 
— se SS 


‘Qur'an 5:33. 


| “This is meant to negate the opinion held by Imam Malik (God bless him) that the 
(mam has a right to choose the punishment he likes. 


> he first is attempt; the second is seizing wealth; and the third is killing without 
taking wealth, 
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earth to prevent them from doing evil to its inhabitants, Th 
be subjected to ta‘zir for undertaking the act of terrorisi zs 
ability to use force has been stipulated, because the act ie People. The 
not realised without force. The second situation (offence) +: harabah is 
explained is due to the text that we have recited. The stipul a we have 
wealth taken, that it be the wealth of a Muslim or Dhim oa for the 
the reason that its protection be perpetual. Consequently, if ee due to 
the way of the musta'min (enemy visiting on safe-conduct) ma ae 
limbs is not obligatory. The completion of the nisab is ARE the 
respect to each one of them so that his limbs do not become i bet 
cutting without having acquired what is substantial, The meanin ; fe A 
ting is the cutting of the right hand and the left foot so that the Sats 
moving around is not completely lost. The third situation (offence) on 
we have described is due to what we have recited. + 
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They are to be executed by way of hadd so that if the heirs were to 
forgive them, their forgiveness would not be permitted, because it is the 
right of the law (shar") And the fourth is where they kill and seize wealth 
then the imam has the option of cutting off their hands and legs kori 
the opposite sides or to executing them and crucifying them, or of exe- 
cuting them (only), or of crucifying them, Muhammad (God bless him) 
said that he is to execute them or crucify them, but not to cut off their 
limbs. The reason is that it is a single offence, therefore, two hadds are not 
obligatory, because an offence less than homicide is included in homi- 
cide with respect to the hadd, like the hadd of theft and stoning. The two 
jurists maintain that this is a single penalty that has been enhanced due 
to the gravity of its cause, which is the total destruction of peace through 
killing and snatching of wealth. It is for this reason that the cutting of the 
hand and the foot together is a single hadd in the major (kubra) form of 
theft, even though they amount to two hadds in the minor form. Concur- 
rence/merger is operative in several hudūd and not within a single hadd. 


Thereafter, he mentioned in the Book a choice between crucifixion 
and its relinquishment, and this is the authentic statement (zāhir al- 
riwāyah). It is narrated from Abū Yusuf (God bless him) that it is not 
to be given up for it is stated in the text (Qur'an), and the purpose is 10 
publicise it so that others learn a lesson from it. We say: the primary form 
of publicising is through execution, while the extreme form is crucifixion, 
therefore, a choice has been given with respect to it. 


a 


gu THEFT Al-Hidayah šu 
poor 
n said: He is to be crucified while alive and his body is to be 
with a spear until he is dead. A similar view has been narrated 
porches Oki (God bless him), It is narrated from al-Tahawi that he is 
from dand then crucified in order to avoid mutilation. The reasoning 
jo be kille the first view, which is correct, is that the crucifixion in this 
ore effective with respect to deterrence and that is its purpose. 
d: He is not to be crucified for more than three days, because 
art decomposing after that and it will be offensive for the people. 
ated from Abū Yūsuf (God bless him) that he is to be left on the 
gen planks till he breaks down into pieces and falls so that others are 
woo ed by it. We say that such a lesson is learnt from what we have said 
A extreme measures are not reguired, 
ci He said: If the highwayman is executed then he is not liable to com- 
ensate the wealth that he took, on the analogy of the minor form of 
theft, and we have elaborated that, 

If one of them undertook the killing, the hadd is to be imposed on 
all of them together, because it is the consequence of muharabah. The 
offence is realised because some of them are supporting others, and they 
fall back on their supporters when they retreat. The condition is killing 
on the part of one of them and this stands fulfilled. 

He said: Killing with a stick, or with a stone or with a sword is all the 
same for this purpose, because it has occurred by cutting off the highway 
and the waylaying of the travellers. 

If the highway robber does not kill nor takes wealth, but wounds 
someone, he is to be subjected to gisās for injuries in which gisās is appli- 
cable, while arsh (compensation) is to be taken in injuries liable to arsh, 
and this is to be done by the heirs. The reason is that there is no hadd for 
these offences, therefore, the right of the individual is established, which 
is what we have mentioned, and this is claimed by the wali. 

If he seizes wealth and then wounds someone, his hand and foot 
ate to be cut, and the claims for wounds are annulled. The reason is 
that when hadd is imposed as the right of Allah, the protection of life 


as the right of the individual is annulled, just as the protection of wealth 
ts annulled, 


He the 
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Š n he seizes wealth after having repented and commits intentional 
of wrs (murder), then the awliya’ have the option to kill him by way 
in aliation or to forgive him. The reason is that hadd is not applicable 


IS offence after repentance, due to the exemption mentioned in the 
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text (Qur’an), The reason is that repentance depends upon the r 

wealth, and there is no cutting in such a case, therefore, the Ves of 
individual is established for life and wealth, so that the "MS coe = the 
gisās or forgive him. Compensation is imposed if the wealth is d ae 
in his possession or he consumes it. «Stroyed 


If there is among the highway robbers a minor or an insane Perso 
or a relative of the prohibited degree among the waylaid persons th 
hadd is waived with respect to the rest. The statement about the i : 
and the insane is the opinion of Abū Hanīfah and Muhammad (God p] a 
them). It is narrated from Abū Yūsuf (God bless him) that if the offene 
is undertaken by sane persons, the rest (other than the insane) are ie 
jected to hadd. The minor form of theft is governed by this rule as wel) 
He argues that the direct actor is the primary actor, while the supporters 
are secondary. There is no shortcoming in the direct action of the sane, 
while the shortcoming in the secondary is not taken into account. In the 
opposite form the meaning as well as the hukm are reversed as well. The 
two jurists argue that it is a single offence undertaken by all. If the act of 
some does not raise a liability, the act of the others will be reduced to a 
partial cause ('illah), and the hukm is not established by it. It will be like a 
person committing a mistake participating with one undertaking the act 
intentionally. 

As for the relatives of the prohibited degree, it is said in its interpreta- 
tion that this is the case where wealth is jointly held by the offender and 
the victim. The correct view, however, is that it is unqualified, because 
it is a single offence, as we have mentioned, and the use of force against 
some gives rise to the use of force against the rest. This is distinguished 
from the case where there is among the victims an enemy on safe-conduct 
(musta’min), because the use of force with respect to him is due to the 
shortcoming in protection, but this is specific to him, As regards the case 
here, it is due to the shortcoming in the hirz, and a caravan is a single hirz. 

When the hadd is waived, the claim of qisas for murder is transferred 
to the awliyaa’, due to the emergence of the right of the individual as we 
mentioned. If they like they can claim execution by way of retaliation or 
if they like they can forgive them, 

If some travellers in the caravan waylay the rest, hadd does not 
become obligatory. The reason is that the hirz is one, therefore, the entire 
caravan is like a single house. 


Al-Hidayah 283 


n cuts off the road, during the day or night, in a ci 

where # Pak and Hīrah, then he is not a gātī' kia (highway 
P petween the basis of istihsan. On the basis of analogy, he would be 
"obber) st highway robber, which is the opinion of al-Shāfi'ī (God bless 
onsi ARS occurrence in reality. It is related from Abū Yūsuf (God 
him) d that hadd becomes obligatory if the offence is committed out- 
bless him) sn if he is very close to it, because help cannot reach du 

ache city EVER is al ted from him i 

side calls of the victim. It 1s so narrated from that if they take 
to the ffensive during the day with weapons or during the night with 

the 0 or with sticks; then they are highway robbers, because use of 
weapons ‘< swift and at night help is slow in coming. We say: gat‘ al-tarīg 
lace by the cutting off of the highway for the travellers, and this is 
takes a sed within a city or very close to it, because rescue is available in 
not scat ons. The reason is that they are taken to task for the return of 
we for securing the right of the person entitled, and they are punished 
= imprisoned for their offence (inside the city). If they commit murder 
ae the matter is transferred to the awliya’, as we have explained. 

Ifa person strangles another thereby killing him, then the diyah is to 
be paid by the 'āgilah, according to Abū Hanifah (God bless him). This 
pertains to the issue of killing with a blunt weapon and we shall elaborate 
itin the chapter on Diyāt, God, the Exalted, willing. If he kills more than 
ance by strangulation inside the city, he is to be executed, because he has 
become one who is spreading terror in the land, therefore, his evil is to be 
eliminated through execution. Allah, the Exalted, knows best. 
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chapter 10° 


Legal Status of Jihad 
The 
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it would cut off the material for jihad li 
ibis lā dbligitory ava bis seta and weapons, therefore, 

Unless the call to arms is general, in which case 
sal obligation, due to the words of the Exalted, “G 
equipped) lightly or heavily, and strive and štru "vigi forth, (whether 
and your persons, in the Cause of Allah. That i des Ate your goods 
knew."* It is stated in al-Jāmi' a Tan a TAE EOF You, if ye (br 

l ted in al-Jāmi' al-Saghīr: Jihad is obligat ui) 
the Muslims have an option until there is need for th eee 
of this statement indicates a communal obligation sti es first part 
indicates a general call to arms. The reason for the SRE ter pn 
that the purpose is not being attained without it, except b th oka 
tion of all, therefore, it is made a definitive obligation for al i 

Jihād is notan obligation for the minor, because Hinon isan obj 
of compassion, nor is it an obligation for the slave or the woman dies 
the precedence accorded to the right of the master and the husband, : 

It is also not an obligation for the blind, or the invalid, or one whose 
limbs are amputated. If, however, the enemy attack a land it becomes 
obligatory upon all the people to defend it. For doing so the woman goes 
out without the permission of her husband and the slave without the 
permission of his master, because it has now become a fard ‘ayn (univer- 
sal obligation), and lawful ownership and the enslavement of marriage da 
not stand in front of the universal obligations, as is the case with prayer 
and fasting. This is distinguished from the situation that is prior to the 
making of the general call, as before it they are self-sufficient without 
these two categories, thus, there is no need to annul the right of the mas- 
ter and the husband. 

There is no need to impose a cess (on the people to support the army) 
as long as there is revenue (fay’) available. The reason is that it does not 
resemble wages, and there is no necessity for it, because the wealth in the 
treasury is intended for the representatives of the Muslims. 


He said: If there is nothing available, then there is no harm if some 
of them strengthen others. The reason is that in this there is repelling 
of a higher injury by accepting a lower level injury. This is supported 
by the fact that the Prophet (God bless him and grant him peace) took 
| from Safwan (God be pleased with him)’ and ‘Umar 
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Chapter 109 


The Rules of Warfare 


When the Muslims commence battle, and they have surrounded a city 
or a fort, they are to invite the inhabitants to accept Islam, due to what 
is related by Ibn ‘Abbas (God bless them both) “that the Prophet (God 


bless him and grant him peace) did not commence combat with a people 
without first inviting them to Islam.” 


He said: If they respond positively, they are to refrain from fighting 
them, due to the attainment of the purpose. 

If they refuse, they are to invite them to the payment of jizyah, and 
this is what the Prophet (God bless him and grant him peace) ordered 
the commanders of the armies to do? for it is one of the consequences 
upon the conclusion of battle, according to what the text has stated. This 
applies to those among them who are eligible to accept the payment of 
jizyah. Those from whom jizyah is not acceptable like the apostates or the 
idol worshippers from among the Arabs, there is no benefit in inviting 
them to accept jizyah, because only Islam is acceptable from them. Allah, 
the Exalted, has said, “Then shall ye fight, or they shall submit.”? 

If they commence payment (badhalū), then they have the same 
rights as the Musims, and they have the same liabilities like those of 
the Muslims, due to the saying of ‘Ali (God be pleased with him), “They 
have paid the jizyah so that their blood (is protected) like our blood, and 
their wealth (is protected) like our wealth”* The meaning of badhl here 


‘It is recorded by ‘Abd al-Razzāg from Sufyan al-Thawri. Al-Zayla'ī, vol. 3, 378. 


*It is recorded by all the sound compilations, except al-Bukhari. Al-Zayla'ī, vol. 3, 
380. 
3Our'ān 48:16 


‘It is gharīb, and is recorded by al-Dār'gutnī in his Sunan. Al-Zayla'ī, vol. 3, 381. 
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on the saying of the Prophet (God bless him a E them. This is bag 
he gave advi nd grant him ts 
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whom the invitation to 


It is recommended that even those whom the invitati 
already, be invited, so that there is an enhanced Mūzika, radar 
not obligatory, however, as there is an authentic report “that the P Ta 
(God bless him and grant him peace) carried out a raid against Bat iL 
Mustaliq and caught them unawares. He also took an undertaking A 
Usāmah (God be pleased with him) that he will raid Ubnā in the early 
hours of the morning and then set it on fire.” A raid is not undertaken 
with an invitation. 

If they reject the invitation, they are to seek the help of Allah and 
engage them in combat, due to the saying of the Prophet (God bless him 
and grant him peace) in the tradition of Sulayman ibn Buraydah, “If they 
reject this then invite them to accept the jizyah,” till he said, “if they refuse 
that, then seek the help of Allah against them and engage them in com- 
bat” The reason is that it is Allah, the Exalted, who helps His friends and 
destroys His enemies, thus, His help is to be sought in all affairs. 

There is no harm in taking women and copies of the Qur’an along 
with the Muslim soldiers if they are a huge army who can can be relied 
upon for their security, because the usual in such a case is safety, and the 
usual is treated like something that stands realised. 


ee 
5This has preceded earlier. Al-Zayla'ī, vol. 3, 381. 
étt is recorded by al-Bukhari and Muslim. Al-Zayla'ī, vol. 3, 341. 
"This tradition has preceded. Al-Zaylā'ī, vol. 3, 382. 
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cannot be relied upon for their security, for this amounts to expo 
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cause This is ā sound interpretation due to the words of 

Mess him and grant him peace), “Do not travel at hss 
Aa land of the enemY.”* If, however, a Muslim crosses over to their 
to jonan undertaking of safety (aman), there is no harm if he carries 
jan nisha with him, if they are a people who abide by their treaty, as 
the arentlY it will not be exposed to desecration. lt is old women who o 
appar a huge army to undertake duties that are suitable for them tee 
aes giving water and nursing. As for the younger women they ne to 

tay in their houses so as to avoid problems. 

$ A woman is not to participate in battle without the permission of her 
pusband nor a slave without the permission of the master, as we elabo- 
vated, unless there is a necessity due to an attack by the enemy upon 
the land. It is imperative for the Muslims not to become rebellious or to 
purloin the spoils or to mutilate bodies. This is based upon the saying 
of the Prophet (God bless him and grant him peace), “Do not purloin 
(the spoils), do not become rebellious and do not mutilate (bodies) ”? 
Ghulūl is theft from the spoils, while ghadr is going back on the com- 
pact of loyalty and breaking it, The muthlah related in the tradition of the 
"Uraniyyīn'" is abrogated by a later prohibition and that has been trans- 
mitted. 

A woman, minor, enfeebled old man, an invalid, and a blind man are 
not to be killed. The reason is that permitted killing is of those persons 
who are capable of hostility, and this is not realised in the case of these 
persons, It is for this reason that they are not to kill a paralysed person, 
one whose right hand has been amputated, and one whose hand and leg 
of the opposite sides are cut. Al-Shāfi'ī (God bless him) goes against our 
ee in the case of the enfeebled old man, the invalid, and the blind. 
kā sd ās that permitted Killing in his view is based upon unbelief, 
ees idence against him is what we have elaborated, There is an 

ntic tradition that the Prophet (God bless him and grant him peace) 
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forbade the killing of minors and females." When the Messen 
(God bless him and grant him peace) saw a slain woman, 
woman: shé was not one who would engage in combat, 
killed?” 

He said: Unless one of these persons have an advisory capacity in w, 
or the woman is a ruler, due to the consequences of her injurious need 
towards the servants of Allah. Likewise any of these people who ies 
participates in battle for repelling their evil, because actual fighting may 
mits this. 

The insane person is not to be killed. The reason is that he js not 
addressed by the divine communication (creating liability), unless he ig 
actually fighting in which case he is to be killed in order to avoid his eyil, 

It is considered disapproved that a man advance upon his father, who 
is among the polytheists, in order to kill him, due to the words of the 
Exalted, “Yet bear them company in this life with justice (and consid- 
eration), and follow the way of those who turn to Me” The reason is 
that it is obligatory upon him to spend on him for his survival, therefore, 

permission to kill him will negate this. 
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21 is recorded by Abū Dawad and al-Nasa’t. Al-Zayla't, vol, 3, 387. 
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chapter 119 


Negotiating Cessation of Hostilities and Safe 


conduct 


m deems it proper to negotiate the cessation of hostilities with 
ts of the dar al-karb or with one group among them, and in 
this there is the securing of the interest of the Muslims, then there is no 
harm in it, due to the words of the Exalted, “But if the enemy incline 
towards peace, do thou (also) incline towards peace, and trust in Allah.” 
The Messenger of Allah ( God bless him and grant him peace) negotiated 
a cessation Of hostilities with the residents of Makkah in the year of al- 
Hudaybiyyah on the terms that the war between them and him will cease 
for ten years.” The reason is that a negotiated settlement is jihad in mean- 
ing if it is in the interests of the Muslims, because the purpose is to repel 
the evil that will result from continued hostilities, It is not necessary to 
limit the duration of the settlement to what is narrated (ten years) due 
to the extension of the purpose in excess of that, as distinguished from 
the case where it is not in the interest of the Muslims, because that would 
amount to giving up jihad in both form and meaning. 

If they commit a breach of the truce, he is to engage them in com- 
bat and is not to communicate the repudiation to them, if the breach is 
committed by them in agreement, because they have all broken the treaty, 
therefore, there is no need to terminate it. This is distinguished from the 
case where some of them enter our territory and commit highway rob- 
bery (gat* al- tariq) where there is no one to restrain them, as this will not 
amount to a termination of the treaty. If there is some resistance to them 
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reement i 
If the imam decides to conclude a truce with the enemy gājusi 
wealth from them for doing so, there is no harm in this. The Tek i 
that when a settlement is permitted without wealth, it is Permitted vr 
wealth as well. This, however, is permitted when the Muslims are in 4 
state of need. If there is no such need it is not permitted, as we have 
explained earlier. The amount so taken will be utilised on the avenues on 
which jizyah is spent, This is the case when the Muslim armies haye not 
descended into their plains, rather they have sent an emissary, for then it 
is in the meaning of jizyah. If, however, the army lays siege to them and 
takes wealth from them, it will be deemed spoils and from which a fifth 
will be taken and the rest will be divided among them, because it has been 
derived through the use of force in reality. 

As for the apostates, the imam is to conclude a truce with them till he 
has examined their affairs. The reason is that coming back into the fold of 
Islam is desired from them, therefore; it is permitted to delay combat with 
them with a view to their coming back to Islam. He is not to take wealth 
for doing so, because it is not permitted to take jizyah from them, due 
what has been explained. If he does take it, however, he is not to return 
it, because it is (legally) unprotected wealth, If the enemy lay siege to the 
Muslims and demand a truce in lieu of wealth that the imam should pay 
them, then the imām is not to do so insofar as it amounts to degradation 
and the association of humiliation with the community of Islam. oe 
exception is where he sees destruction in this, because repelling death is 
obligatory through all means possible. Vis ausīs abet 

They are not to sell weapons to the Ahl a -F ar kkā 
assets to them, because the Prophet (God bless him and pani eee i 
forbade the sale of weapons to the residents of the dar a jap K 
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the bas ‘ice is likely to be terminated or will end and they will wage 
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w bat we have understood through the text that the Prophet (God 
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110.1 SAFE CONDUCT 


freeman, or a freewoman, grants amān (assurance of safety) to an 
if a i ver, or to a group, Or to the residents of a fort, or the residents 
unbelie af ch assurance is valid, and none among the Muslims is per- 
ofa jā engage them in combat. The basis for this is the saying of the 
ok et (God bless him and grant him peace), "The blood of all Muslims 
i equal (with respect to gisās) and the least among them may strive to 
extend their assurance of safety, * that is, the minimum number among 
them, which is one.* The reason is that (being a freeman) he is eligible 
to participate in battle, and for this reason they may be apprehensive of 
him for he possesses the ability to restrain them, therefore, the granting 
ofan assurance of safety is realised on his part, due to its linkage with the 
subject-matter of the assurance (that is, their apprehension) and there- 
after extending to others besides him.” The reason is that its cause is not 
divisible and that is īmān (faith, affirmation). Likewise aman is not divis- 
ible and is completed like the authority to give in marriage.’ 


He said: Unless there is an injury resulting from this in which case 
itis to be repudiated (and communicated to them), It is like the imam 
granting the aman himself, but then he comes to the conclusion that the 
securing of interests demands that it be repudiated, and we have elabo- 
rated that already. If the imam lays siege to a fort and one among the army 


= 
‘It is recorded by al-Bayhagī in Dalā'i! al-Nubuwwah. Al-Zayla‘i, vol. 3, 391. 
‘h is recorded in the two Saļīhs. Al-Zayla'ī, vol. 3, 393-94. 
He says this to counter the interpretation that the least among them is the slave and 
«en he can grant aman. 
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The aman granted by a slave under interdicti 
R ti A diction is not vaļi 
tējā y Abū Hanifah (God bless him), unless his master Aap a se 
n to participate in battle. Muhammad (God bless him) choo 
valid. It is also the opinion ofal-Shāfiī (God bless him) rts that itis 
bless him) sides with Muhammad (Go a ea 


; $ : d bless him) in on f 
with Abū Hanifah (God bless him) in another narration. Malkas 
i a 


yaan bless him) relies on the saying of the Prophet (God bless hi 
grant him peace), “The aman of a slave is aman,”? which was sie dis 
Abū Masa al-Ash'arī (God be pleased with him). The reason is th ti 
Is 4 mu'min (believer) with the power to restrain, therefore, his ii 
is valid on the analogy of the slave authorised to participate in hatik 
as well as on the analogy of permanent aman (for making an enemy a 
Dhimmi). The stipulation of having īmān (faith) is that it is a precon- 
dition for ‘ibadah (worship) and jihad is worship. The stipulation of the 
power to restrain is for the realisation of fear through it, while its effect 
is the dignity of religion and the securing of interests of the community 
of Muslims, when the assurance is given in such a situation. He does not 
possess the right to participate in battle (of his own authority), because 
in this there is the suspension of the benefits accruing to the master, but 
there is no such suspension through a mere statement. According to Abū 
Hanīfah (God bless him) he is placed under interdiction from participat- 
ing in battle, therefore, his aman is not valid, because they do not hold 
him in awe. Consequently, the aman is not linked to its subject-matter, as 
distinguished from the slave authorised to participate in battle, because 
awe is realised in his case. Further, he does not possess the right to par- 
ticipate in battle insofar as it is a transaction that affects the right of the 
master in a manner that is not devoid of an injury resulting to his inter- 
ests, fends 
Aman is a type of combat and it consists of what we have ment (2 
The reason is that the slave sometimes makes an error (in assessing 
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fa minor, who does not possess discretion, grants aman his positi 

is like that of the insane person. If he does possess discretion, his SE 
i like the slave not authorised to participate in battle, along with the 
disagreement in it? If, however, he is permitted to Participate in battle 
then the correct VIEW 1s that it is valid. Allah knows what is correct. ; 
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Chapter 111 


spoils of War and Their Division 


en the imam conquers a land ‘anwatan, that is by the 
Mebilisation of the army), then he has a choice. If he likes eee 
it (the land) among the (combating) Muslims, as did the Prophet (God 
bless him and grant him peace) with the lands of Khaybar,' and if he likes 
he may leave the residents settled on it by imposing jizyah on them and 
kharāj on their lands. This is what ‘Umar (God be pleased with him) did 
with the Sawad lands of Iraq with the agreement of the Companions (God 
be pleased with them), while those who opposed it were not praised. In 
each of these there is a model, therefore, he is to make a choice, It is said 
that the first is to be adopted when the combatants are in need, and the 
second when there is no such need, so that it yields its benefits for those 
who come next. This is the position in the case of immovable property. 
As for the purely movable property, it is not permitted to make a grant 
by returning it to them (the residents), because the law (shar‘) has not 
required this. 

In the case of immovable property, there is a disagreement with al- 
Shāfi'ī (God bless him), because in making a grant (for the residents) 
there is the annulment of the right or ownership of the combatants enti- 
tled to the spoils, therefore, it is not permitted without a counter-value 
that is equivalent to it. Kharāj is not equivalent due to its paucity. This is 
distinguished from ownership of slaves as the imam has the right to exe- 
cute them and annul their right altogether. The evidence against him is 
what we have narrated. The reason is that this is subject to examination, 
for they are like agriculturists for the Muslims in general and proficientin 
the various ways of cultivation, while the financial burden of cultivation 
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He is not to accept ransom for th : ; 
Hanifah (God bless him). The two jurists said ewes rding to Abū 
for them in the form of an exchange for Muslim aria Wink. 
the view held by al-Shafi'i (God bless him). The reason is dati i ane 
is release of the Muslim, which is better than the execution res Oe 
liever or making use of him. The Imam (God bless him) ar ie: aa 

this there is support for the unbelievers for he will return a Ja aL i 
enemy against us. The repelling of his mischief hostility is better kapi 
release of Muslim captives, because if they were to stay in their capti 5 
ity would be a trial for them but would not be associated with us ft 
support by sending their captives to them will have direct nS 
on us. As for ransom by accepting wealth from them in return, it is not 
permitted according to the authentic view of our school, as we have elab- 
orated. In al-Siyar al-Kabir it is stated that there is no harm in doing so 
if the Muslims are in dire need of funds, and this on the analogy of the 
captives of Badr? If the captive converts to Islam in our captivity, he is 
not to be exchanged for a Muslim who is in their captivity, because there 
is no benefit in doing so, unless he volunteers to go and when there is 
satisfaction with respect to his acceptance of Islam. 

He said: It is not permitted to release them as a favour, that is, to the 
captives. Al-Shāfiī (God bless him) disagrees and says that the Prophet 
(God bless him and grant him peace) released one of the prisoners of the 
Battle of Badr as a favour.‘ We rely upon the words of the Exalted, “Then 
fight and slay the Pagans wherever ye find them The reason is that by 
captivity and subjugation the right to enslave is established against them, 


SS ee 
*That is if their slaves and lands are given to them, but the rest of their wealth and 
families are taken away this would be a disapproved act, although the imām would be 
acting within his authority in doing so. 
3ft is recorded by Muslim. Al-Zayla'ī, vol. 3, 492. 
áit is recorded by al-Bukhari as a tradition from Nāfi: Al-Zayla'ī, vol. 3, 404 
šOurān 9:5 
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jā as demolition of the power of the enemy. Thereafter, he is to burn 


em in OF der to sever the benefit that can go to the unbelievers. It is like 
the de molition of a building. it is different from burning them prior to 
siaughter for that is prohibited. This is distinguished from hamstringing 
the animal as that amounts to mutilation (muthlah), Weapons are to be 
set on fire as well, and what cannot be burned is to be buried where the 
unbelievers cannot find it so as to eliminate the benefit that can go to 
em. 

h The spoils are not to be divided in the dār al-harb, not until they 
are moved to the dar al-Islam. Al-Shāfi'ī (God bless him) said that there 
is no harm in doing so. The basic rule for this, in our view, is that the 
ownership of the combatants is not established in the spoils until they 
are gathered and moved to the dar al-Islam. In his view such ownership 
is established (before that). From this rule arise a number of issues that 
we have mentioned in the Kifāyat al-Muntahi. He argues that the cause 
of ownership is the seizure of wealth when such wealth is permissible, 
as in the case of hunt. Seizure has no meaning except the affirmation of 
possession, and this stands realised. We argue on the basis of the tradi- 
ine! ri tie: (God bless him ahd grant him peace) prohibited 
ae eae s within the dār al-harb, and the disagreement is estab- 
3 "iki : Tespect to it (sale). Division is sale in meaning, therefore, it 
Va S i it. Further, possession is both for protection and for trans- 
ri tid perty. The second meaning (transportation) does not exist 

e ability of the unbelievers to have it released and the existence 
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of this ability is obvious (as the spoils are in their land), Thereafter ; 
is said that the disagreement is in the issue whether division ill ja 
its legal effects when the imam divides the spoils without tip have 
(immediately), because the legal effects of ownership are not tris 
without ownership (being transferred to the combatants). It is Sri 
doing so would be disapproved and it is disapproval that is close jo = 
hibition (tahrim) according to Muhammad (God bless him), for ee 
what he said in response to the view of Abu Hanifah and Aba yusuf iG. F 
bless them) that it is not permitted to divide the spoils in the dār athe, 
Thus, it is preferable according to Muhammad (God bless him) to divide 
the spoils in the dar al-Islam. The reason for disapproval is that the kri 
dence of prohibition has greater precedence yet it has been held back from 
negating permissibility (and giving rise to prohibition), but it cannot be 
held back from giving rise to disapproval. 

He said: The supporting soldier in the army and the soldier partici- 
pating directly in combat are the same (with respect to entitlement), due 
to their equivalence with respect to the cause, which is crossing over or 
witnessing the battle as is known. Likewise if a soldier has not been able 
to fight due to illness or another reason, due to what we have mentioned, 

If reinforcements arrive prior to their transporting the spoils to the 
dar al-Islam, they will participate with them in the spoils. Al-Shāfi'ī 
(God bless him) disagrees saying that this is not allowed after the cessa- 
tion of hostilities, on the basis of his principle that we elaborated earlier 
(that ownership results from mere taking), In our view, the right of par- 
ticipation ends by the taking of possession, or by division by the imam 
within the dar al-harb, or by the sale by him of the spoils, because by 
each one of these acts ownership becomes complete cutting of the right 
of participation by the reinforcements arriving later. 

He said: There is no entitlement in the spoils for the vendors in the 
market for the military, unless they participate in battle. Al-Shafi' (God 
bless him) said that a share is to be given to them, due to the saying of the 
Prophet (God bless him and grant him peace); “The spoils are for those 
who witness the battle”? Further, the meaning of jihad is found due the 
swelling of numbers (present). We argue that their crossing over is not 
with the intention of participating in battle, therefore, the apparent cause 


What the Author says is correct, It is recorded by Ibn Abi Shaybah, Al-Zayla’i, vol, 
3, 408. 
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thus, the real cause is taken into account, which is Participation 
is abs "The entitlement is implemented in accordance with the state of 
in bar chter as tO whether he is a rider or a foot-soldier during battle, 
such 4 kās related is mawgūf at Umar (God be pleased with him), or 


e ; ; 
ši retation is that if he witnesses the battle with the intention of 
the 1 PIE 
jn it. 


ose m does not possess the means of transportation for trans- 

ift i e spoils, he is to divide the spoils among the entitled combat- 
iure it is a division among custodians, so that they can carry them 
ne the dar al-Islam. Thereafter, he recovers the spoils from them and 
ove des them. This feeble servant says: This is how it has been mentioned 
ih Mukhtasar, and he did not stipulate their consent in this. It is a nar- 
“iin of al-Siyar al-Kabīr. The general statement about this issue is that 
ifthe imām finds carriers within the spoils, then he is to transport the 
spoils on them, because both the carriers and the spoils are their wealth. 
Likewise if there are in the treasury surplus bearers, because that is the 
common wealth of the Muslims. If the carriers belong to the combatants 
or to some of them, he is not to compel them according to the narra- 
tion in al-Siyar al-Saghīr, because it is hire ab initio. It is as if a person's 
animal dies in a desolate place and his companion has an extra animal 
(that he rents). According to the narration in al-Styar al-Kabir, they are 
to be compelled, because it is the repelling of a public injury by bearing a 
private injury. 

The sale of spoils within the dar al-harb, prior to division, is not per- 
mitted, because there is no ownership prior to that. In this there is the 
disagreement of al-Shāfi ī (God bless him) and we elaborated the princi- 
ple (on which it is based). 

If a combatant entitled to spoils dies within the dar al-karb, then 
he has no entitlement to the spoils. If a combatant dies after the spoils 
have been moved out to the dar al-Islam, then his share goes to his 
heirs, because inheritance operates where there is ownership and there is 
no ownership prior to possession (gathering); the ownership arises after 
ik krasi (God bless him) says that a combatant who dies after the 
cd on of hostilities his share is inherited due to the existence of his 

nership In it in his view, aid we have elaborated this. 

ee said: There is no harm if the army takes fodder from the dar al- 
and consumes the food that it finds. This feeble servant says: He 


al-Qudiiti) has made an unqualified statement and has not restricted it 


——— 
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to the case of need, when it is stipulated in one narrati 
ulated in another. The reason underlying the first Sana airs NOt stip. 
common property for the combatants, therefore, utilis) oe = that it is 
missible without a need, as is the case with animals B It 15 not 
underlying reasoning of the second narration is hated a dresses, 

of the Prophet (God bless him and grant him peace) ab Pon the words 
Khaybar, “Eat it and use it for fodder, but do not carr a the food of 
rule revolves around the evidence of need, and that is hi k aries, the 
dar al-harb. The reason is that the combatant does n 15 being in the 


rae ` ot 3 

the fodder of his ride himself during his stay there ate food or 

cut off. Consequently, the food consumed stays permissible ae are 
O need 


according to the original rule of permissibility. This is distinguish 
weapons for he carries them with him, therefore, the widlence E ; Hom 
non-existent. At times the need may arise and then the realy kit, 
taken into account. He may then use the weapons and return lu ķā x 
spoils when he no longer needs them. Animals are like weapon e 
food is like bread, meat and what is used with them like fat and “i vi 

He said: They are to use wood, and in some manuscripts the word į 
perfume. They are to use oil for massage and to use it for oiling the hoof 
of animals, due to the occurrence of need for all this. = 

They are to engage in combat with whatever weapons they can find 
and all this without division of the spoils. The interpretation of this i 
that when they are in need of this and do not have weapons, and we have 
already explained this. 


per- 


It is not permitted to them to sell any of these things or to convert 
them into other forms of wealth, because sale is based upon ownership 
and there is no ownership here, as has preceded. It is merely a state of 
permissibility and is like a person permitted to have food. His statement, 
“to convert them into other forms of wealth” is an indication that are not 
to sell them for gold, silver and goods for there is no need for them. If 
one of them does so he is to return the price to the spoils, because it is 2 
counter-value for a thing that belonged to the whole army. As for dresses 
and items of use, it is considered disapproved to utilise them without 
need prior to the division due to common ownership, unless the imam 
distributes these among them within the dar al-harb when they are m 


—— im . 
"It is related by al-Bayhaqi, but similar traditions are recorded by others including 
al-Bukhari, Al-Zaylaī, vol. 3, 409. 
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er A n is that e 
of becomes permissible at the time of neces ven thē 


ee, ne ; sity, 
movie edm ay be made permissible with less relu Mikki ns 
` er, the 


appt? i aforcements is probable and the need of t 
o vi f ae certain, therefore, it has a priority for cat Persons for 
hese IE eA a division of weapons, but there is no Miku n. He 
didnot ™ one of them needs them he is to be permitted to iv mores 
es (that is, need for weapons and need for other ti, sie 
need them, they are to be divided in both cases Thi Bs «If 
hed from the case where they are in need of captive mS < j 
SD A : ers, 
igos not to be divided; the need being for something additional šai 
necessity: 
not r said! The person among them who converts to Islam, the meaning 
nthe dar al-harb, he protects ee through his Islam, because 
‘gam negates the commencement o enslavement, and his minor chil- 
dren t00, 25 they become Muslims as a consequence of his Islam. He also 
reserves all the (movable) wealth that is in his possession, due to th 
words of the Prophet (God bless him and grant him peace), “If a ĒD 
converts to Islam while possessing wealth, the wealth belongs to him." 
The reason is that he was the first, in reality, to take it into his possession 
T conqueror. This applies to a deposit in the custody of a Muslim or 
Dhimmi, The reason 1s that it is a valid possession that is protected and 
the possession of the custodian is like his own possession. 
If we conquer the enemy territory, then his real pro 
buildings) are fay’ (booty). Al-Shāfi'ī (God bless him) Urim e 
to him as it is in his possession and will be treated like movable tikās 
Weargue that the real property is in the possession of the resi ; 
territory and their authori iti AB SEA EEIE 
epee ik TE rity, as it is a constituent part of the dar al-harb, 
refore, it is not in his possession in reality. It is said that this is the 
opinion of Abū Hanifah (God bless hi ini 
(God bless him) paar 10 im) and one opinion of Abū Yusuf 
S "In the opinion of Muhammad (God bless him), which 
so another opinion of Abū Yūsuf im), it i 
Pha eal Tee ci ū Yūsu (God bless him), it is like the rest 
Wo jurists that (ph EN is based upon the rule upheld by the 
milih while Karā al) possession of real propertyis not established in 
ng to Muhammad (God bless him) it is established. 
"It is recorded SRS 
conveying a raai Abū Ya'lā al-Mawsilī in his Musnad. There are other traditions 


“ayla’t, vol. 3, 41 S and these are recorded by a!-Bukhārī and Abū Dawid. 
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Property that is usurped and in the possession of a Muslim is boo 
according to Abū Hanifah (God bless him). Muhammad (Gad bless him) 
said that it is not. This feeble servant says: This is how the disagreement ig 
recorded in al-Siyar al-Kabīr. The jurists have mentioned the Opinion of 
Abū Yusuf (God bless him) alongside the opinion of Muhammad (God 
bless him) in the commentaries on al-Jāmi" al-Saghir. The two jurists 
maintain that wealth is subordinated to the person, and such wealth 
became protected through his conversion to Islam for it follows him for 
purposes of protection. The Imam argues that this wealth is permissible 
and is owned through seizure, while the person does not become pro- 
tected through Islam. Do you not see that the person is not marketable 
wealth, and that it is prohibited to commit aggression against him accord- 
ing to the original rule, because he is a human being. The permissibility 
of aggression arises from the obstacle of his mischief, and such permissi- 
bility was done away with by his Islam. This is distinguished from wealth, 
which has been created for use, therefore, it is a valid subject-matter for 
ownership, Legally it is not in his possession, thus, legal protection (for 
such wealth) is not established. 

When the Muslims are moving out of the dar al-harb, it is not per- 
mitted to them to take fodder from the spoils or to consume it, because 
the necessity stands lifted and permissibility was on account of it. Further, 
the right has come to be established so that his share is now inheritable 


wealth. The position is not like this prior to moving over to the dar al- 
Islam. 


The surplus fodder and food that he has is to be returned to p 
spoils, which means if the spoils have not been divided. Al-Shaf i (Go 
bless him) has an opinion like ours, but he has another opinion that <A 
that he is not to return it on the analogy of stolen wealth. We argue z 
acquisition was due to the necessity of need, and this has been did Ši 
as distinguished from the one stealing (from the enemy alee 5 
ther the thief had a greater right to it prior to its anpor 2 ca 
likewise after it. After distribution (if they are in possession 0 att 
der and food), they are to give it away as charity if they are mal Kai 
use it if they are needy, because it is now governed by g ia i 
property due to the difficulty of returning it to the com Pa to pay 
to the spoils, If they utilise it after its transportation, they ve wen te 
value to the combatants entitled to the spoils. This is the okt j, 
spoils have not been distributed. If the spoils have been distri 
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give away its value as charity if they are rich. There is no liability for the 
poor person, because the value stands in the place of the original thing, 
and thus is assigned its rule. Allah knows what is correct. 


111.1 Mopegs OF DIVISION 


He said: The irnām divides the spoils and (first) takes out a fifth from it, 
due to the words of the Exalted, “a fifth share is assigned to Allah, and to 
the Messenger, * which exempt a fifth, 

He is to divide the (remaining) four-fifths among those entitled ta 
the spoils, because the Prophet (God bless him and grant him peace} 
divided four-fifths among them.” 

Thereafter, the rider gets two shares and the foot-soldier one share, 
according to Abū Hanifah (God bless him). The two jurists said that the 
rider gets three shares, which is also the view of al-Shafi'l (God bless 
him), The basis is what is related by Ibn ‘Umar (God be pleased with 
both) “that the Prophet (God bless him and grant him peace) granted 
three shares to the rider and one share to the foot-soldier”* Further, 
the entitlement is on the basis of wealth owned. The rider’s contribu- 
tion is three times that of the foot-soldier due to his being equal to those 
who launch an attack, those who retreat and those who remain firmly on 
the ground, while the foot-soldier is equal only to those who stand their 
ground. Abii Hanifah (God bless him) relies on what is related by Ibn 
‘Abbas (God be pleased with both) “that the Prophet (God bless him and 
grant him peace) granted the rider two shares and to the foot-soldier one 
share"5 Further, it is related from Ibn ‘Umar (God be pleased with both) 
“that the Prophet (God bless him and grant him peace) divided (the 
spoils) giving the rider two shares and to the foot-soldier one share.” 
When the two traditions conflict, the tradition besides them has to be 
preferred. The reason is that those attacking and those retreating are one 
category, therefore, his contribution is twice that of the foot-soldier. Con- 
sequently, he is to be preferred over him by one share. In addition to this, 


"Qur'an 8:41 
"It is recorded by al-Tabarani in his Mu'jam. Al-Zayla‘i, vol. 3, 412. 


“It is recorded by all the sound compilations, except al-Nasā'ī. Al-Zayla'ī, vol. 5, 413. 


“It is gharib, however, in the same meaning are traditions recorded by others. Al- 
Zaylaī, vol. 3, 416—17. 


"Tt is gharib in the absolute sense. Al-Zaylatī, vol. 3, 17. 
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it is difficult to assess the excess of such contribution du 
information about it. Accordingly, the rule is based up 
reason when the rider shows two such causes: himself an 
foot-soldier possesses one such cause, thus, 
the deficiency, 

The share is given to just one horse. Abū Yūsuf (God ble 
that one share is to be given for two horses due what is reported “that 
the Prophet (God bless him and grant him peace) gave one share to two 
horses)” because one can be exhausted and he may need the other. The 
two jurists argue that the al-Barā' ibn Aws brought two horses, but the 
Messenger of Allah (God bless him and grant him peace) gave a share 
to just one horse.” Further, fighting is not undertaken with two horses 
at the same time, therefore, the obvious cause does not point to fighting 
with both, thus, the share is given to one. It is for the same reason that 
the share is not given for three horses. What he has related is interpreted 
to mean a reward, just as he gave a reward to Salamah ibn al-Akwah by 
giving him two shares when he was a foot-soldier. 

The birdhawn (non-Arabian) and the 'atāg (thoroughbred Arabian 
horse) are the same, because the intimidation mentioned in the Qur’anis 
attributed to the species of horses. Allah, the Exalted, says, “Against them 
make ready your strength to the utmost of your power, including steeds 
of war, to strike terror into (the hearts of) the enemies of Allah and your 
enemies.’ The term horses is applied, through a single generic term, to 
mean baradhin (non-Arabian), ‘rab (Arabian), hajin (mother Arabian) 
and magrif (father Arabian). If the Arabian horse is better for se! 
and is stronger for purposes of intimidation, the birdhawn is eae 
manoeuvring, therefore, each one of them has an acknowledge 
and are deemed equal. ME Menthe 

Ifa person enters the dar al-harb on horse , 3 
is sailed to the share of a rider. If a person enters on foot E 
a horse, he is entitled to the share ofa foot-soldier. rara AE 
al-Shāfi'ī (God bless him) is the opposite of this in Sales kia) that 
Ibn al-Mubārak has narrated from Abū H anifah ee result sth 
(in the second case) is entitled to the share of a rider. 


on the Obvious 
: : d his horse, The 
he is given one share due to 


ss him) said 


but his horse dies, he 


vol, 3, 418. 
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poo 
what is considered effective in our view is the state at the time of crossing 

ver, while in his view it is the state at the time of termination of com- 
ae He maintains that the cause is vanquishing and fighting, therefore, 
the state of a person at that time is to be considered. Crossing over is a 
means to the cause, like coming out of the house, The suspension of the 
rules upon fighting indicates that possibility of relying on it for deriving 
rules, If there is an obstacle in the way of doing so or there is a difficulty, 
then reliance should be placed upon the witnessing of the battle as that is 
the closest to it (actual fighting). In our view, crossing over to the enemy 
territory in itself is combat, because it is at this time that they are over- 
come by fear, and the state after this is one of continuation, therefore, it 
cannot be taken into account. Further, placing reliance upon the actual 
act of fighting is difficult, likewise the state of witnessing the combat for 
it is the time of formation of the lines of battle. Consequently, crossing 
over is made to stand in its place for it is the apparent cause of participat- 
ing in combat when such crossing over is with the intention of fighting. 
Thus, the state of a person is determined by his state while crossing over 
as to whether he is a rider or a foot-soldier. If he enters on horseback and 
fights on foot due to the lack of space, he is entitled to the share of a rider 
by agreement. If he enters on horseback and then sells his horse, gifts it, 
rents it out, or pledges it, then according to a narration of al-Hasan from 
Aba Hanifah (God bless him) he is entitled to the share of a rider giving 
effect to the state at the time of crossing over. In the authentic narration 
(zāhir al-riwāyalt) he is entitled to the share of the foot-soldier, because 
undertaking these transactions indicates that it was not his intention at 
the time of crossing over to fight on horseback. If he sells the horse after 
the battle is over, the share of the rider is not annulled. Likewise if he sells 
it during battle according to some jurists. The correct view, however, is 
that the share is annulled, because sale indicates that his purpose is to 


indulge in the trading of the horse, and that he was waiting for its value 
to go up. 


As for the fifth (set aside at the beginning), it is divided into three 
shares: a share for the orphans, a share for the needy, and a share for the 
Wayfarer. The poor among the near relatives are included in these types, 
M are to be given precedence over them, but nothing is to be given to 
the rich near relatives. Al-Shāfi'ī (God bless him) said that they are to be 
hie a fifth of the fifth with the poor and rich being equal. The fifth is 
9 be divided among them on the basis of two shares for the male and 
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one for the female, and it will be for the Bana Hashim and the p 
Muttalib, but not for others, due to the words of the Exalted, "Pār th 
near relatives,” where no distinction has been made between the rich 
and the poor. We argue that the four Khulafa’ Rāshidūn (God be pleased 
with them) divided the fifth in the manner that we have stated, and their 
acts are sufficient as a model for us. The Prophet (God bless him and 
grant him peace) said, “O People of the Banu Hashim, Allah has deemed 
disapproved for you the filth of the people and in return has granted yoy 
a fifth of the fifth.”™ A substitute counter-value is established in favour 
of those in whose favour the original counter-value was established, and 
these are the poor relatives. The Prophet (God bless him and grant him 
peace) granted this to them for their support. Do you not see that the 
Prophet (God bless him and grant him peace) declared the underlying 
cause as, “ ‘They continued to be with like this during the Jahiliyyah as 
well as Islam; and he joined two of his fingers.”** This indicates that the 
meaning of the text is nearness of support and not nearness of kinship, 
He said: The mentioning of the name of Allah, the Exalted, in rela- 
tion to the fifth is for commencing the statement and as a blessing 
through His name. The share of the Prophet (God bless him and grant 
him peace) lapsed with his death as did the right to make the first choice 
(safiyy). The reason is that the Prophet (God bless him and grant him 
peace) was entitled to it due to his mission and there is no prophet after 
him. Safiyy is a thing that the Prophet (God bless him and grant him 
peace) would choose for himself from the spoils like a coat of mail, sword 
or a slave girl.” Al-Shāfi'ī (God bless him) said that the share of ki 
Prophet (God bless him and grant him peace) is to be transferred to the 
khalifah, but the argument against him is what we have presented. P 
The near relatives were entitled to a share, during the lifetime of the 
Prophet (God bless him and grant him peace) due to their suppor kā 
the basis of what we have related and due to poverty after his mn iby 
feeble servant, may Allah protect him, says: The statement mentione ? 
ari) i ini i less him). Al-Tahawi (Go 
al-Oudūrī) is the opinion of al-Karkhi (God bless oN agen 
bless him) said that the share of the poor among them has also lap: 


ang al- 
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ds of consensus, which we related. Further, it includes within 
the grown ing of charity in consideration of the avenue of expenditure, 
ip the met e prohibited just like the prohibition of the wages of sadagah. 
ee underlying the first view, and it is said that this is the sound 
The st ada on the report that ‘Umar (God be pleased with him) did 
views is the poor among them, while the consensus took place about the 
pate of the share of the rich. As for their poor they are included in 
raise categories of the fifth, m l Šu 

If one or two persons enter the dar al-harb without the permission of 
the imam, and acquire something it is not to be subjected to the taking 
ofa fifth. The reason is that spoils are taken after conquest and overpow- 
ering and not through pilferage and theft, and the setting aside of a fifth 
is from the spoils. If one or two persons enter with the permission of 
the imam, then in this case there are two opinions, According to the well 
known opinion a fifth is taken, because the imam by granting them per- 
mission made their help binding on himself through support, therefore, 
they become like a military contingent. 

If a group, that possesses military strength, enters and takes some- 
thing it is subjected to the fifth even when the imam did not grant them 
permission for entry, because it was taken with the use of force and dom- 
ination, therefore, it is like spoils. Further, it is obligatory upon the imam 
to lend them support for if he withdraws support it will result in weaken- 
ing the Muslims, as distinguished from one or two persons in whose case 
itis not obligatory on him to help them, Allah knows what is correct. 


111.2 REWARDS 


He said: There is no harm if the imam promises rewards during battle 
in order to encourage the soldiers to fight. Thus, he may say, “Whoever 
an Opponent may take the belongings on his person,” or he may 

re to a detachment, “I promise you a fourth after the fifth is set aside.” 
his means after a fifth has been taken from the spoils. The reason is that 
sa vurāģemēnt is recommended (mandib). Allah, the Exalted, has said, 
i ki REKU Rouse the Believers to the fight” The granting of rewards 
thes tm of encouragement. Thereafter, encouragement is undertaken 
ugh what has been said and sometimes it is through other methods, 


urang O 


Tān 8: 65 


314 Al-Hidayah Booking, FS 
‘SIYAR 


except that it is not for the imam to give away the entire 
in this there is annulment of the right of all. If he does that wh 
a raiding party then it is permitted, because this is left to his 
and the securing of interests may demand this, 

He is not to make a reward after the spoils have been 
the dar al-Islam, because the rights of others are now en 
spoils after their collection. 

He said: The exception is the fi 
the spoils have no right in it. 


If he does not grant the belongings on the person of the enemy com. 
batant to one who slays him, then they form part of the total spoils, and 
the slayer and others have equal ri 


ghts with respect to them, Al-Shāti 
(God bless him) said that the salab ( belongings on the person of the com- 
batant) belong to the slayer, if he is one who is eligible for a share and 


when he slays him in combat, due to the words of the Prophet (God bless 
him and grant him peace), “Whoever slays an enemy is entitled to the 
belongings on his person”® It is obvious that this tradition a mandatory 
provision of the law (not discretionary reward), because he was sent for 
this. Further, a person slain in frontal combat results in a greater benefit 
(for jihad), therefore, the person slaying him has the exclusive right to his 
belongings as an expression of the difference between him and the oth- 
ers, We maintain that it has been acquired through the power of the army, 
thus, it is a part of the spoils, and is to be divided in the manner laid down 
in the text (verse). The Prophet (God bless him and grant him peace) said 
to Habib ibn Salamah, “You have no right to the personal belongings of 
the person you slay except with the consent of your imam.” What he “a 
related probably implies a mandatory provision of the law and it ne 7 
implies a reward, therefore, we construe it to mean the latter on the bas 
of what we have related. The additional benefit is not taken “ accoun 
for a single species (advancing and retreating), as we mentione 2 

ej includes the ics worn by the slain fighter, his iš als 
ride, and whatever is on his ride like a saddle or IT via 
includes what is upon his load animal in his bag or around ri A 
What is besides this is not part of the salab. The things that agit right 
his slave on another animal are not part of the salab. Thereafter, 


Spoils ag reWard as 
ile sendin 


discretion 


secured within 
trenched in the 


fth, because the combatants Winnin: 
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t of the rest over it. As for ener 

ing i ar al-Islam, as has been stated earlier. 
established es aci mia tenes captures a female she belongs to 
Thake nre erson does make a female captive, establishes that 
him” and T A is not permitted to him to have intercourse with 
tt Te is nat to sell her. This is the position according to Abū 
pret bū sv (God bless them). Muhammad (God bless him) 
ate Rd rie has the right to have intercourse with her and to sell ed 
AES wnership is established through tanfil (promise of tei ) 
ENT s tas it is established through division (of the spoils) within 
wad barb and purchase from an enemy. The obligation of sate 
ae a S 3 panasan of destruction, it is said, is also based upon this 
Taniak Allāh knows what is correct. 


g reward cuts off the righ 
to 


Chapter 112 


Conquests by the Unbelievers 


If the Turks (Unbelievers) overcome the Byzantines, enslave them and 
seize their wealth, it belongs to them, because seizure is realised in wealth 
that it permissible (for them), and that is the cause, as we shall elaborate, 
God, the Exalted, willing. If we overcome the Turks, then whatever we 
find of this wealth with them is lawful for us, on the analogy of their 
remaining wealth, 

If they seize our wealth and, God forbid, are able to secure it within 
their territory, they come to own such wealth. Al-Shafi'l (God bless him) 
said that they do not come to own it as such seizure is prohibited initially 
(in our territory) and finally (in their territory after seizure). The pro- 
hibited does not become a cause for ownership, as is known through the 
principle upheld by the opponent (al-Shafi'l). We maintain that seizure 
has taken place with respect to permissible wealth, therefore, it occurs as 
a cause of ownership to meet the needs of the subject, just like seizure 
of their wealth by us. This is so, as protection of wealth is established in 
contravention to the evidence’ due to the necessity of enabling the owner 
to utilise the thing. If such a facility is eroded, the wealth reverts to its 
original state of permissibility, except that seizure of wealth does not take 
place unless it has been secured within the dar. The reason is that seizure 
is an expression of exercising control over the subject-matter by way of 
present use (in our territory) and as a final consequence (in their own). 
A thing prohibited due to an external factor (but not prohibited in itself), 
if it can be a valid cause for something that is superior to ownership (as 
in the case of prayer in unlawfully possessed property), which is spiritual 
reward, then what do you think about ownership in the temporal world. 


“It is He Who hath created for you all things that are on earth.” Qur’an 2: 29 
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If the Muslims come to seize the wealth and the ow 
it prior to division, then the wealth belongs to them 
pensation, but if they come across it after division, t 
paying its value if they so wish. This is based Upon the savi 
Prophet (God bless him and grant him peace), “If you Pop ta OF the 
division, it is yours without any cost, but if you find it after di Prior tg 

„itis yours after paying its value.” The reason is that the there then 
original owner has been extinguished without his consent ee IP Of the 
has a right to repossess it taking his interest into account (ae oot he 
is not owned by others as yet), except that repossessing it aiken per 
results in an injury to the person from whom it is taken iy extin Vision 
his private ownership, thus, he is to take it by paying its value rine 
interests on both sides are balanced. The joint ownership prior ve the 
sion is public, therefore, the injury is less and it is for this reason share: 
can take it without paying its value. $ 

If a trader enters the dār al-harb, buys this property and brings it 
over to the dar al-Islam, then the original owner has an option: if he 
likes he can buy it for the price that the trader paid for it, or he may 
leave it. The reason is that taking it without compensation will result in 
an injury. Do you not see that he has paid a counter-value in exchange for 
it, therefore, the balanced view is to be found in what we said. If he has 
bought it in exchange for goods, he is to pay him the value of the goods, 

If they made a gift of the property to the Muslim, he is to pay its value, 

because private ownership is established for him and it cannot be eroded 
without payment of value. If the property is (now) part of the spoils, and 
it is fungible, he may take it prior to the division, but he cannot take it 
after division, because taking it by giving a similar is futile. Likewise if 
it is gifted property, he cannot take it on the basis of what we have said. 
Similarly, if he has purchased it with a similar corresponding in quantity 
and description. 
He said: If a slave is made captive and a man buys him then brings 
him over to the dar al-Islam, but his eye is lost and he takes gcse 
tion for that, the master may acquire the slave by paying the price T 
which he bought him from the enemy. As for taking him for the re 
is due to what we have stated. He (the master) does not take the a id 
sation (for the eye). The reason is that the ownership in the slave 18 
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akes him, he takes him by paying a similar, which is futile. No part 
fhe t ieis reduced, because the attributes are not a counter-value for 
of the F of the price. This is distinguished from pre-emption (shuf‘ah) 
any et bargain, when it is transferred to the pre-emptor, the property 
asin ison of the buyer through a purchase that is vitiated (fasid). 
ributes are subject to liability in this case, as in the case of usurpa- 
e under examination, however, the sale is valid, thus, the 


js in P 
e att 
tion. In the cas 


distinction is made. l | 
jf they take a slave prisoner nnd ‘a arian Gaetan fia Gar vasa 


but they take him prisoner again moving him to the dar al- 
harb where another man buys him for one thousand dirhams, then the 
first master does not have the right to take him from the second buyer 
by paying the price, because imprisonment did not take place during his 
ownership. The first buyer may take him from the second on paying the 
price, because imprisonment took place during his ownership. There- 
after, the first master may take him by paying two thousand dirhams, 
if he likes. The reason is that he came to own him through two prices, 
therefore, he is to be taken on payment of both. Likewise, if the person 
from whose possession he was made captive the second time (the first 
buyer) is missing, the original owner cannot take him (from the second 
buyer) on the analogy of the situation when he was present. 

The enemy cannot come to own, by defeating us, our mudabbar 
slaves, ummahat al-awlad, mukatab slaves, or our free persons, while 
we come to own all such persons against their claim. The reason is that 
the cause gives rise to ownership in its subject-matter when the subject- 
matter is permissible wealth. The free person is completely protected, and 
so also those besides him, because freedom stands established in their 
case in some respects. This is distinguished from their slaves as the shar’ 
(law) has annulled their protection as a recompense for their offence and 
turned them into slaves. There is, on the other hand, no offence on the 
part of our slaves. 

If a slave owned by a Muslim runs away entering enemy territory 
and they capture him, they do not come to own him according to Abū 
Hanifah (God bless him). The two jurists said that they do come to own 

im, because protection was linked with the master due to the existence 


dirhams, 


"As the sale was valid in this case, the buyer was not holding property with liability. 
" shuf'ah and other cases of vitiation, he does hold it with the accompanying liability. 
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of his possession and this has been extinguished, therefore, if the 

ture him from the dar al-Islam they come to own him. The Imam he 
that he comes to acquire possession over himself by moving out s 
territory, because it was suspended due to the intervening possessia sā 
the master over him so as to enable him to benefit from him. Rae 
possession of the master is removed, his own possession over hims i 
emerges and he becomes protected in his own right; he is no lon s 
subject-matter of ownership. This is distinguished from the case of ze 
runaway (within the dar al-Islam), because the possession of the Master 
over him still remains due to the possession of the residents of the dar. 
and this prevents the emergence of his own possession. When ownership 
is not established for them according to Abū Hanifah (God bless him) 
the original owner takes him without paying anything, irrespective of his 
being gifted, bought or taken as part of spoils, before or after division, 
and the compensation is to be paid from the treasury, as it is not possible 
to reverse the division due to the different persons entitled to spoils and 
the difficulty of their coming together. Further, he (the combatant or the 
trader) cannot claim the reward (ju'l) for the capture of the slave for he 
was acting on his own account under the assumption that he owned him. 

If a camel runs away to their side and they catch it, they come to own 
it, due to the realisation of control over it. The reason is that the camel has 
no way of exercising possession over itself on going out of our territory 
as distinguished from the slave on the basis of what we stated, 

If a man buys the camel and brings it over to the dar al-Islam, the 
(former) owner has the right, if he likes, to take it for the price paid, as 
we elaborated. 

Ifa slave runs away and with him are a horse and assets, and all these 
are captured by the polytheists, but thereafter a man buys all these and 
brings them over to the dar al-Islam, then the owner will take the slave 
without compensation, while he will take the horse and the assets with 
compensation. This is the view according to Aba Hanifah (God a 
him). The two jurists say that if he likes he will take the slave and we 
was with him for the price paid. This is based upon the analogy ta 
group of things upon individual things, and we have elaborated the ru 
for each individual case. 


; uslim 
If an enemy enters our territory on safe-conduct and buys a M 
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slave taking him over to enemy territory, the slave stands RE 
according to Aba Hanifah (God bless him). The two jurists zaia 
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mancipated. The reason is that the surrender of possession resulted 
not € y specified way, which is sale, and the authority to restrain him 
eye on his entry into enemy territory), therefore, he remains in his 
ende a as a slave: Abū Hanifah (God bless him) argues that the release 
iesārti slim from the degrading control ofan unbeliever is obligatory, 
of tē re, a condition is stipulated, which is the difference of territo- 
ragi (< made to stand in the place of the underlying cause; namely, 
ries, vcipation to secure his release. Itis just like making three menstrual 
wes ds in place of separation when one of the spouses from the enemy 
ies embraces Islam. 

Ifa slave owned by an enemy embraces Islam and then moves over 
to our territory OT if the territory is conquered, then he stands eman- 
cipated. Likewise if their slaves come over to the military camp of the 
Muslims, they stand emancipated. This is based upon the report that 
some of the slaves of Ta'if converted to Islam and came over to the 
Messenger of Allah (God bless him and grant him peace), so he gave a 
decision about their emancipation, He said, “They are emancipated by 
Allāh”? Further, he preserved his own self by coming over to us and relin- 
quishing his master, or by aligning himself with the protective power of 
the Muslims when they conquer the enemy territory. Considering him to 
have possession over himself is superior to considering the possession of 
Muslims over him, because his possession over himself was established 
first, thus, what is needed in his interest is to strengthen it, while it is in 
their interest to establish possession over him ab initio (but his posses- 


sion is superior), therefore, his possession is preferred, Allah knows what 
is Correct, 


"Ni e 
436, * recorded by Ahmad and Ibn Abī Shaybah in their Musnads, Al-Zaylā'ī, vol. 3, 


chapter 113 


Fntering Enemy Territory on Aman 


ifa Muslim enters the dar al-harb as a trader, it is not lawful for him 
to transgress against any of their wealth or their persons. The reason is 
that by seeking aman he undertook not to be aggressive against them. 
Transgression after this amounts to treachery, and treachery is prohib- 
ited, unless the enemy ruler commits treachery against these traders by 
aking their wealth or imprisoning them, or someone from among the 
enemy does that with the knowledge of the ruler, who does not prevent 
them from doing so. In this case, they are the ones who committed breach 
ofthe assurance. This is distinguished from the case of the prisoner for 
he is not on safe-conduct, therefore, transgression is permitted for him, 
even if they voluntarily let him move around freely. 

If he deceives them, that is the trader and takes something and 
returns with it, he owns it through a prohibited ownership, due to 
seeking control over permitted wealth, except that it has been acquired 
through deception, and this gives rise to an element of wickedness in it 
Heis to be ordered to give it away as charity. The reason is that prohibi- 
tion due to an external factor does not prevent the cause ( of ownership) 
fom taking effect, as we have explained. A , 

Ifa Muslim enters the dar al-harb on aman and an enemy gives him 
aloan, or he gives the enemy a loan, or one of them usurps the prop- 
‘tty of the other, and thereafter he comes back and grants the enemy 
‘nan, the claims of one against the other are not admissible. The nee 
ht dion won story urn an es a ae 
dud ity at all at the time of the giving of the lasāt Tad cotagten tobe 

ication against the person on aman, because he CE the past; 
und by the ahkam of Muslims in his transactions occurring in > 
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he did so for future transactions. As for usurpation, 
into the ownership of the usurper who misappropri 
over unprotected wealth, as we have explained. Th 
enemy persons undertake these transactions and t 
territory, due to what we have said. 

If two enemy persons come Over to us after embracing Islam, the 
issues of their debts are to be adjudicated, but not the case of usurpation 
As for the loan transactions they were concluded in a valid manner diss 
to the existence of consent, and jurisdiction is established at the time of 
adjudication due to their agreeing to abide by the ahkām of Islam, As for 
usurpation it is controlled by what we elaborated, that is, he came to own 
it and there is no element of sin in the enemy’s wealth so that he may be 
asked to return it. 

If a Muslim enters the dar al-harb and usurps an enemy’s property 
after which both come over as Muslims, then he is to be ordered to return 
the usurped property, but a judgement (decree) is not to be rendered 
about usurpation. As for the absence of a decree, it is due to what we 
have elaborated, that is, it is his wealth now. In the case of the order for 
returning the property, it means by issuing a fatwa about it insofar as 
there is an irregularity pertaining to the wealth for he committed breach 
of his compact. 

If two Muslims go to the dar al-harb on aman and one of them hills 
the other, intentionally or by mistake, then the killer has to pay diyah 
(blood-money) from his own wealth, while he is liable for expiation in 
the case of mistake (manslaughter). As for expiation, it is based upon 
the absolute meaning in the Qur'an, while diyah is paid as the protection 
established within the dar al-Islam through preservation is not annulled 
due to the incident of entering the enemy territory on aman. Retaliation 
(gisās) does not become obligatory, because it is not possible to extract 
it without controlling power (jurisdiction), and there is no such power 
without the presence of the imārt and a community of the Muslims, = 
they are not found in the dar al-harb. Diyah is to be paid from his oe 
sonal wealth as the 'āgilah does not pay on account of murder, and ‘i 
case of mistake too, because they (members of the ‘aqilah) do kj : 
the ability to prevent him due to a difference of the dārs when the 0 Ba 
tion of payment is placed upon them for neglecting such pr nents 

If they are both prisoners and one of them kills the other, DE a 
lim trader there kills a Muslim prisoner, then there is no liability 
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ris there expiation in the case of mistake, according to Abū 
-fah (God bless him). The two jurists say in the case of prisoners that 
Han if le for diyah in the case of mistake and intentional killing. The 
he is liab fai protection is not annulled due to the incident of imprison- 
iust as it is not annulled due to the incident of seeking aman, as we 
raiti borated. Retaliation is denied due to the absence of the preventive 
jet ak the state (jurisdiction), while diyah is imposed on his personal 
we as we stated. Abū Hanifah (God bless him) argues that through 
ies isonment he comes to fall under their control as a result of being 
pee overpowering possession. It is for this reason that he becomes a 
resident (for prayer) through their being resident and one on a journey 
through their travel, therefore, the original preservation is annulled, and 
he becomes like a Muslim who has not migrated to our territory. Expi- 
ation is specific to mistake, because there is no expiation in the case of 
intentional homicide in our view. Allah knows what is correct. 


ijler nO 


reason ist 


113.1 GRANTING ENTRY TO THE ENEMY 
He said: If an enemy enters our territory as a musta’min he is not to stay 
for more than a year, and the imam will convey to him the statement, 
“If you stay for a whole year 1 will impose jizyah on you.” The basis is 
the rule that an enemy cannot stay permanently in our territory, except 
through slavery or on payment of jizyah. The reason is that he becomes a 
spy for them and grants support against us, and this will cause an injury 
to the Muslims. He will be enabled to stay for a short period, because 
denying this will result in the termination of supplies and acquisitions, 
and it will close the door of trade. Consequently, we separated these two 
Situations with the duration of a year for that is a period for which jizyah 
Ik ākā thus, stay is allowed in the interest of jizyah. Thereafter, if he 
iek his land after the communication from the imam prior to the 
k k Si of one year then there is nothing to stop him. If he stays on 
after ie ts e becomes a Dhimmi. The reason is that when he stays on 
ot eval Sitē ofthe imām he agrees to bind himself to the payment 
5 prindi, kri he becomes a Dhimmī. The imām has the discretion to fix 

Ifhe me 1s that is less than a year like a month or two months. 

Arei ri : the period (of a year), after the communication from 
he's Ms > he becomes a Dhimmi, due to what we said and thereafter 
Permitted to return to the dar al-harb. The reason is that the 
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contract of dhimmah cannot be terminated, for in this is the te 
of jizyah and making his children declare war on us. In this the 
for the Muslims. 


rmination 
reis injury 
Ifan enemy enters our territory on amān and buys kharaj land th 
the imposition of kharāj on him turns him into a Dhimmi, The SS 
is that kharāj on land is like kharaj on the person, and if he commits (0 
pay it he consents to staying on in our territory. He does hot, ROWS 
become a Dhimmi by the mere purchase for be may be buying it for da 
poses of trade. When it becomes binding on him to pay the khārāj, he 
becomes bound to pay the jizyah for the next year, as he has become a 
Dhimmi due to the imposition of kharāj and the period is worked out 
from the time of his presence. His statement in the Book: “When kharāj 
is imposed on him he is a Dhimmi,” is a clear statement about the condi- 
tion of imposition, therefore, many of the rules are to be extended from 
it, so do not be oblivious of this. 


If a woman enters on aman and marries a Dhimmi, she becomes a 
Dhimmiyyah, because she has accepted the obligation of staying in sub- 
ordination to her husband. Ifa male enemy enters on aman and marries 
a Dhimmi woman, he does not become a Dhimmi. The reason is that it 
is possible for him to divorce her and return to his land, therefore, he has 
not accepted the obligation of staying on. 


The wealth of the residents of the enemy territory that is gathered by 
the Muslims without fighting will be spent upon the interests of the Mus- 
lims like the avenues of kharaj. The jurists said that it is like land from 
which the residents have been expelled and is like jizyah, thus, there is no 
fifth in it. Al-Shafi'l (God bless him) said that it is subject to a fifth on the 
analogy of spoils. We rely on the report that “the Prophet (God bless him 
and grant him peace) took jizyah, and so also ‘Umar and Mu'ādh (God be 
pleased with them) and they deposited this in the treasury without taking 
a fifth from it” The reason is that it is wealth that has been acquired due 
to the strength of the Muslims without engaging in battle. This is ee 
ent from spoils for these are owned by the direct action of the combatants 
entitled to them and also through the strength of the Muslims, therefore, 
a fifth is due from the spoils. The fifth is due on the basis of one ja 
son, while the combatants are entitled to spoils for another reason. 


"It is recorded by Abu Dawid in Kitab al-Kharāj. Al-Zayla’t, vol. 3, 437: 
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re er basis that we have already mentioned, Conseau 
this her in charging a fifth from them, iii 
i? emy embraces Islam in the dar al-harb and is killed inten- 
a Muslim, or by mistake, and he has Muslim heirs over there, 
he killer is not liable in any way, except for expiation on account of 
then A ter. Al-Shafi ( God bless him) said that he is liable for diyah 
manslaughter and for retaliation (gisās) in the case of mur- 
Jer, because he spilled protected blood. This is due to the protective 
E and that is Islam, for it brings dignity with it. This (obligation 
aoe money and retaliation) is due to the fact that protection as a 
or of principle gives rise to sin (for its violation) by the attainment 
As essential deterrent through it (against violation), and it is estab- 
lished by consensus: It also contains an element of financial value in it 
for the perfection of defence through it. It (the financial aspect), there- 
fore is an additional attribute (besides the element of sin for violation), 
thus, it is linked to what is linked to the fundamental principle. We rely 
on the words of the Exalted, “If the deceased belonged to a people at 
war with you, and he was a believer, the freeing of a believing slave (is 
enough). If he belonged to a people with whom ye have treaty of mutual 
alliance, compensation should be paid to his family, and a believing slave 
be freed:"* The Almighty deemed the entire liability to be emancipation, 
(and this is understood) by recourse to the character fa (of consequence) 
or that it is the only thing mentioned and that negates any other lia- 
bility. The reason is that sin-creating protection is related to humanity, 
because a human being has been created to bear the burden of taklīf 
(obligation) and to maintain its requirements by non-aggression. Wealth 
is subservient to it (to humanity), As for the financial value, the basis 
for that is wealth (not humanity), because valuation is permitted where 
è restoration of loss is required, and this takes place in wealth not in the 
Person (life). The basis is that the condition of similarity is a condition 
ae and this is possible in wealth not in the person. Conse- 
Le the person is subservient, Thereafter, the protection subject to 
Sate Pip case of wealth is based upon preservation within the dar, 
+ EN K, is ensured through the authority (of the Muslims) 
ties hi -The same applies to persons, except that the shar‘ (law) has 
€ consideration of protection (authority) of the unbelievers 


‘Qur'an 4:92 
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insofar as it has granted the authority to annul it. The a 
musta’min in our territory are legally presumed to be i 
due to their intention to migrate to their dar. 

If a person kills a Muslim, who has no heirs, by mistake or he kills 
an enemy who was visiting us on aman and had embraced Islam, th, 
the diyah (blood money) is to be paid by the "āgilah (supporti K en 
to the imam, and he (the killer) is also liable to expiation. The alien 
that he has killed a protected person by mistake and it must be jud ā 
on the analogy of all other protected persons. The meaning of his rt 
“to the imam,” is that he has the right to take it when there are no heirs 
If he kills him intentionally, then the imam has the right to execute him 
(by way of retaliation) or to take diyah. The reason is that the person was 
protected, the homicide was intentional, and the the wali is known, and 
these are the public or the sultan. The Prophet (God bless him and grant 
him peace) said, “The sultan is the wali (heir) of the person who does not 
have a wali. The meaning of his statement, “or to take diyah,” is that he 
does so by way of settlement (sulh), because intention gives rise to retalia- 
tion that is specified. The reason is that payment of blood-money is more 
beneficial in this case than retaliation, therefore, he has the authority to 
settle for money. He does not have the right to pardon, because the right 
belongs to the public and his authority is that of a fiduciary, and a fidu- 
ciary cannot extinguish their rights without compensation. Allah knows 
what is correct. 


Ppostate and the 
n their territory 
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recorded by Abū Dawid, al-Tirmidhi and Ibni Majah as well as others 

(God be pleased with her). Al-Zayla’, vol, 3, 195. 


Chapter 114 


‘Ushr and Kharaj 


He said: All Arab lands are ‘ushr lands, and they extend from ‘Udhayb 
towards the highest rock formations at Mahrah in Yemen up to the 
boundary of Syria. The Sawad is kharāj land and it is between ‘Udhayb 
up to ‘Aqabat Halwan and from al-Tha'labiyyah, it is said from ‘Alath, 
up to 'Abbādān. The reason is that the Prophet (God bless him and grant 
him peace) and the Khulafa’ Rashidun (God be pleased with them) did 
not take kharāj from the lands of the Arabs,' and that is because this land 
islike booty, therefore, such a charge is not established against their lands 
just as it is not established for their persons (jizyah). The basis is that a 
condition for the people of kharāj is that they abide by their unbelief, 
as was the case in the Sawad lands. Nothing besides Islam, or the sword 
(death), is acceptable from the Arab polytheists, ‘Umar (God be pleased 
with him), when he conquered the Sawad, imposed kharaj upon it in 
the presence of the Companions (God be pleased with them), and he 
imposed it upon Egypt when it was conquered by ‘Amr ibn al-"Ās. Like- 
ki the Com panions (God be pleased with them) arrived at a consensus 
or imposing kharaj on Syria, 
tag said: The land of the Sawad is owned by its residents and their sale 
eos is valid and so are their transactions with respect to it. The 
F tek that when the imam conquers land through the mobilisation of 
and ait and by force, he has a right to keep the residents settled on the 
say in het impose a per head kharaj on them. Consequently, the lands 
ownership of the residents, and we have presented this earlier. 


of 
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He said: All land that has been surrendered by its resi 
been conquered by the mobilisation of the armies, and is distribu 
among those entitled to the spoils is ‘ushr land. The reason is that il 
is a primary need to distribute it among Muslims, and imposition j% ere 
is suitable for it insofar as it carries within it the meaning of w un R 
Further, it is lighter as it pertains to the produce itself. Orship, 

All land that is conquered by the mobilisation of the armies and th 
residents allowed to remain settled on them, is kharāj land. Likewi e 
if the land is annexed through negotiation, because the need Reki 
is to distribute it among the unbelievers, and kharāj is suitable for ae 
Makkah is excluded from this, because the Messenger of Allah (God bless 
him and grant him peace) conquered it through the mobilisation of the 
armies, but left it for its residents without imposing kharaj on them. 

It is stated in al-Jami‘ al-Saghir that all land conquered by the mobil- 
isation of forces, when the water of canals passes through it, is kharaj 
land. The land that does not get water from the canals and relies on 
springs, is ‘ushr land. The reason is that ‘ushr pertains to the produce 
of land and its produce is through its waters, therefore, what is taken into 
account is irrigation whether through the water of ‘ushr or the water of 
kharāj. 

He said: If a person revives barren land, then according to Abū Yūsuf 
(God bless him) it is to be assessed according to its proximity. If it is 
within the bounds of kharāj land, that is, near it, it is kharaj land, but if 
it is within the bounds of ‘ushr land, it is ‘ushr land. Basrah, in his view, 
is ‘ushr land on the basis of the consensus of the Companions (God be 
pleased with them). The reason is that the boundaries of a thing give 
it its governing rule, like the courtyard of a house is given the rule of the 

house so that the owner is permitted to use it, Similarly, it is not permitted 
to take land that is within a settlement. Analogy dictated that Basrah be 
kharāj land, because it is within the sphere of kharaj land, except that the 
Companions (God be pleased with them) imposed ‘ushr on 1t, therefore, 
analogy is given up due to their consensus (ijma’). on 

Muhammad (God bless him) said that if he revives the land ar: z 
well that he dug, or with a spring that he unearthed, or the water of the 


dents, or kas 
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There are various traditions about this with one being recorded by Muslim 
Zayla'ī, vol. 3, 439. 
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Zayla‘i, vol. 3, 440. 
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._ or the Euphrates, OF a large stream that no one owns, then it is 
rigri d. Likewise if he revives it with rainwater, If he revives it with 
usht "js that were dug by non-Arabs, like the Nahr al-Malik and Nahr 
he djard, then it is kharāj land, due to what we said, by taking the 
al- Yaz to consideration as that is the cause of development. The reason 
titis not possible to impose kharāj on a Muslim ab initio against his 
| a herefore, the water is taken into account, because irrigation with 
sgh water is 4 binding evidence. 
ue said: The kharaj imposed by ‘Umar (God be pleased with him) 
the people of Sawad was one Hashmi cafiz for each jarib irrigated by 
a and this was one sa‘ and a dirham. On a jarīb of ratbah (clover, 
fc 'sture land) it was five dirhams, while on a jarīb of continuously 
en’ vines (vineyard) or continuously planted date-palms it was ten 
iam This is what is transmitted from ‘Umar (God be pleased with 
him). He sent ‘Uthman ibn Hunayf to undertake a cadastral survey of the 
sawad of Iraq, while he made Hudhayfah supervise his work. He surveyed 
the land and it came to 36,000,000 jaribs on which he imposed the kharāj 
that we have mentioned, This took place in the presence of the Compan- 
ions (God be pleased with them) and there was no one who opposed this, 
thus, it resulted in a consensus on their part’ The burden of producing 
varies. Thus, the burden to be borne for (expense and labour) vineyards 
isthe least, for crops it is the maximum, while the burden for the ratbah 
isin between these two. The imposition of the levy varies according to the 
burden. Accordingly, the obligation in case of vineyards is the maximum, 
for crop cultivation it is the least, while for ratbah is the average of the 
two. 

He said: In the categories besides these, like saffron and garden pro- 
duce and others, the imposition is varied according to the ability to pro- 
duce, because there is no imposition narrated for them from ‘Umar (God 
be pleased with him), and he too (presumably) took into account the 
ibility to produce, therefore, we take the ability to produce into account 
il anything in which there is no imposition (from him). The jurists said: 
Eira for the ability to produce is that the obligation for pay- 
Knee one-half of the produce, and it is not to exceed this. The 

is that imposition of one-half is based upon true fairness, for we 


j we. V M 
Sinn tre is found in the tradition above that was recorded by Abū Ubayd ibn al- 
MN Zayla'i, vol, 3, 440-41. 
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had the right to divide up the land among those entitle 
Bustan is each land that has a boundary wall around jt 
various kinds of date-palms as well as other trees, In our | 
sition on all land is on the basis of dirhams and the re 
because estimation must be on the basis of the ability to 
ever terms it is worked out. 


d to the spoils 
and it includes 
ands the impo- 
duction as well 
Produce jn what. 


He said: If they are unable to pay what is imposed on them 
is to reduce the imposition, Decreasing the imposition due te 
duction is valid on the basis of consensus (ijmā'). Do you n 
the statement of ‘Umar (God be pleased with him), “Perhaps, you 
have placed a greater burden on the land than it can bear” They re me 
“No. In fact, we imposed what it can bear, and had we increased à “A 
land would bear that too.”* This indicates the permissibility of deaxtatiny 
the burden. As for increasing the levy with an increase in production A 
is permitted according to Muhammad (God be pleased with him) on the 
analogy of decrease in case of loss of production. According to Abū Yūsuf 
(God bless him), it is not permitted, because ‘Umar (God bless him) did 
not increase it when he was told about the greater paying ability,’ 


the imam 
© less Pro- 
Ot examine 


If the kharāj land is covered with water (flood or water-logging), or 
its supply of water is cut off, or the crop is struck by some calamity, then 
there is no kharāj on it. The reason is that the possibility of harvesting 
is lost, which is the estimated production that is taken into account for 
the imposition of kharaj. In the case where the crop has been affected by a 
calamity, the estimated production is lost for part of the year, whereas the 
land being productive throughout the year is a condition as in the case of 
wealth subject to zakat (therefore it is not imposed) or the rule depends 
upon the actual production when it is actually produced, 


He said: If the owner suspends production, he is liable for kharāj. 
The reason is that the ability is there and itis he who has caused its loss. 
The jurists said: If a person moves to cheaper of two products without 
an excuse has to pay the kharāj for the more expensive product, “nee 
it is he who has caused the waste of the excess. This is known, buta Jr 2 
ing will not be issued on this basis so that the unjust do not acquire t 
justification to extort the wealth of people. 


cr ja SS, 
lt is recorded by al-Bukhārī in his Sahih, Al-Zayla'ī, vòl. 3, 441, «+ valis all 
7This too is found in the tradition recorded by Abū ‘Ubayd, Al-Zayla'ī, vol- 3 
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son from among those who are liable for kharaj c 
par will be charged from him in the same way, The DESA 
jalad carries within ita burden (on the land), which will be considered 
while it exists, and HS imposition ona Muslim is possible. 

It is permitted to a Muslim to buy kharāj land from a Dhimmi and 

kharāj will be charged from him, due to what we have said. There 
the und report that the Companions (God be pleased with them) 
is a a d kharāj land and used to pay its kharāj.* This indicates the per- 

pī ofsale and the charging of kharāj with its payment being made 
A alt without any disapproval. 

b ot isno ‘ushr on the produce of kharāj land. Al-Shāfiī (God bless 
jim) said that the two are to be combined, because these are two separate 
daims that have been imposed on two separate subject-matters for two 
different causes, therefore, they do not negate each other, We rely on the 
words of the Prophet (God bless him and grant him peace), “‘Ushr and 
kharaj are not to be combined for the land owned by a Muslim”? 

Further, none of the just or unjust imams ever combined the two 
charges, and their consensus amounts to a binding proof. In addition, 
kharaj is imposed on land that has been conquered through the mobil- 
isation of the armies and the use of force, while ‘ushr is imposed on 
land whose residents submitted voluntarily. The two attributes cannot be 
combined in the same land. The cause of the two claims is one and that is 
productive land, except that it is assessed in the case of ‘ushr through ver- 
ification (of the actual produce), while in the case of kharaj on the basis 
of (annual) estimation. It is for this reason that both are linked with the 
land. The same disagreement governs the charging of zakāt with one of 
these charges." 

Kharāj does not recur due to the recurrence of produce during a year. 
The reason is that ‘Umar (God be pleased with him) did not impose it as 
arecurring charge as distinguished from ‘ushr. The reason is that ‘ushr 
cannot be determined except by its obligation on each (seasonal) pro- 
duce, Allah knows what is correct. 


ab den 


Ti 
K i corded by al-Bayhaqi. Al-Zayla‘ vol. 3, 441. 
tp ecorded by Ibn ‘Adi in al-Kamil. Al-Zayla', vol. 3, 442. 
a Person buying ‘ushr land for purposes of trade. 


Chapter 115 


jizyah (Poll Tax) 


Jizyah is of two kinds: First is jizyah that is imposed by consent and 
negotiation and it is determined according to the agreement that takes 
place, just like the Messenger of Allah (God bless him and grant him 
peace) made a treaty with the people of Najran for the payment of twelve 
hundred hullah (dresses),’ As the reason is consent, therefore, it is not 
permitted to transfer it to something other than what is agreed upon. 
The second type is jizyah that the imam initiates and he imposes it when 
he defeats the enemy and keeps the residents settled on their property. 
He imposes on one who is apparently rich forty-eight dirhams per year 
by taking four dirhams from him every month. On a person of aver- 
age means a sum of twenty-four dirhams is imposed taking two dirhams 
every month. On a poor person who is capable of working a sum of 
twelve dirhams is imposed taking one dirham every month. This is so 
in our view. Al-Shafi‘t (God bless him) said that on each major person 
one dinar or what is equivalent is imposed, and the rich and poor are 
the same for this purpose. This is based upon the words of the Prophet 
(God bless him and grant him peace) to Mu‘adh (God be pleased with 
him), “Take from each male and female who has attained puberty a dinar 
or its equivalent in ma'āfir (cloth in Yemen).”* This tradition does not 
provide any detail (for making a distinction). The reason is that jizyah is 
imposed in place of death so that it is not imposed on one whose slay- 
Ing is not permitted due to unbelief, like minor children and women. 
This meaning includes both rich and poor (males). Our view is transmit- 
ted ftom ‘Umar, ‘Uthman and ‘Ali (God be pleased with them). No one 


ltis recorded by Abū Dāwūd in Kitab al-Kharāj. Al-Zayla's, vol. 3» 445- 
"tis recorded by Abū Dawid, al-Tirmidhi and al-Nasā'i. Al-Zaylarī, vol. 3, 445. 
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imposed to Support the fighters, therefo 
to a graded scale in the same m 
is made obligatory in place of 
help (from the Warriors) 
being more or less, like 
jizyah ). What he (al-$ 
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he Ansar Opposed them in this, 
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help in terms of life ; alth oni 
varies too with respect tc 
wise what is its Substitute 
hāfi'ī) has rel 


N throy k 
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eted so ag to àpp 


r this reason that he 


n though Jizyah is he 


not taken from 


„due to the words of the Exalted 
Book, until they pay the Jizya with willin 
selves subdued” The Prophet 
imposed jizyah on the Magians.* 
He said: And on the non-Arab idol worshi 
um) disagrees with this. He says that fighting them is obl; 

the words of the Exalted, “And fighi asror TA a taa 


cution or oppression, and the religion beco 
let there 


“from among t} 


ose who remain besides them 
e that as enslaving them is per- 
so permitted, because each one 


are governed by the original rule. We argu 
mitted, therefore, imposition of jizyah is al 
of these includes the meaning of taking away their personality (person) 
from them. Thus, such a person earns and pays the Muslims, while his 
Own support is through his personal earning. 

If he conquers their territory prior to this (imposition), then their 
men and women are booty, due to the permissibility of their enslavement. 

Jizyah is not to be imposed on Arab idol worshippers nor on the 
apostates, because their unbelief is of an extreme nature. As for the Arab 
polytheists, the reason is that the Prophet (God bless him and grant him 
peace) grew up among them and the Our'ān was sent in their language, 


Our'ān 9:29 , ; z 

‘There are several traditions on this and among them is one recorded by al-Bukh 
in his Sali. Al-Zayla‘i, vol, 3, 448. 

>Our'ān 2: 193 
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i ifest in their case. The apostate, on 
iracle is clearly manifest in t 
therefore ihe Šā aif aged his Lord, after he was guided to Islam and 
hand, Mas 


ther ` ; 
the 9 its merits. : tt ty i as a 
came to know a on women or minors, because it is imposed 
is nO ji 
There 15 


ither 
; bstitute for combat, and they are nei 
aid far eee idk due to the lack of legal capacity. 
substītt ticipate in combat due 
slain nor do teanta no jizyah on the invalid nor on the blind. Like- 
He said: Fa raa and the enfeebled old man, on the basis of 
wise the paral SE P According to Abū Yusuf (God bless him) it is 
what we have Net for he then fights in its broad meaning if he 
imposed if hē has ee kg sievai Suv the pēdai visi lt able 
is consulted. There is als less him) disagrees with this. He relies on the 
ta work. rīt ier eats dition of Mu‘adh (God be pleased with 
unqualified meaning of the tra ‘Uthman (God be pleased with him) did 
im) 5 ly on the report that Uthm A 7 
kine dr r man who was unable to work,’ and this too 
npe opare eee se the Tenian (God be pleased with them). 
poi JJ IE PES tā te kd osed on land that is unable to pro- 
The reason is that kharāj is not impo: reae wisi aie if 
duce. Likewise this kharaj. The tradition gives the pr 
rk. . 7 
peecis on the owned slave, the mukatab ra the eines 
- because it is imposed as a subs 
bar slave or on the umm al-walad, È i 
i i d is a means of support for us, 
for slaying with respect to them an i Ae tek be 
i ion it i y have no 
the second consideration it is not to be impose | y | i 
wealth), therefore, it is not imposed due to the doubt inherent in it, ari 
owners are not pay on their behalf, because they will be bearing addi- 
tional jizyah on their account. < 
It pt to be imposed on monks who do not mingle with the people. 
This is how it is mentioned here, while Muhammad (God bless ieks 
narrating from Abū Hanīfah (God bless him), has stated that it is to e 
imposed on them if they are able to work, and this is also the opinion 
of Abū Yūsuf (God bless him). The underlying reasoning for PKK 
on them is that the ability to work has been wasted by the monk and he 
has become like kharaj land whose cultivation has been suspended. The 
reasoning for not imposing it on them is that they are not to be slain when 
they do not mix up with the people, while jizyah with respect to them is a 


“See preceding notes. 


*By this he means ‘Uthman ibn Hunayf (God be pleased with him). It is recorded by 
Ibn Zanjawiyyah in kitāb al-Amwāl. Al-Zayla'ī, vol. 3, 453. 
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substitute for killing. lt is essential for a person who is co 
of work that he be in sound health, and itis sufficient th 
health tar 4 major part of the vear, 


i If a person embraces Islam when he owes jizyah, the claim avai 
him is extinguished. Likewise if he dies in 4 state of un 
Shātī'ī (God bless him) disagreeing with tl 
Imposed as a substitute tor | the guarantee of | protection or for resi 
As this benefit has reached him, the compensation should not be 
Kula due to this obstacle, as in the case of wages and the līko 
Gue on account of) negotiated settlement for intentional homicide We 
rely on the words of the Prophet (Gad bless him and grant him seals 
"There ts no liability of jizyah on a Muslim.’ The reason is that it ds 
imposed as a penalty for unbelief, and it is for this reason that it has been 
called rizvah for compensation (reward | and jizyah have the same megn- 
ing. The penalty for unbelief is extinguished due to Islam. Further, it is 
not awarded after death, because the laying down ofa punishment in this 
world is only for the repelling of the mischief, and this mischief stands 
repelled due to death and by the acceptance of Islam. In addition to this, 
it has been made obligatory as a substitute for support with respect to 
us, and such help he provides through his own person after acceptance 
of Islam. Protection, on the other hand, is established for he is a human 
being, and the Dhimmi resides on his own property, therefore, imposing 
it as a substitute for protection or residence has no meaning. 

If the claim of two years comes to be combined, the two are merged 
into one. In al-Jami‘ al-Saghir it is stated that a person from whom the 
per head kharaj is not taken up to the passage of one year, and the next 
vear arrives, it is not to be taken. This is the view according to Abu 
Hanifah (God bless him). Abū Yūsuf (God bless him) said that it ts te 
be taken, which is also the opinion of al-S$hāli'ī (God bless him). 

if he dies upon the completion of the year, it is not to be taken from 
him according to their unanimous view. Likewise if he dies during the 
year. As for the issue of death, we have already mentioned it, It ts ar 
that the khardj on land is also governed by this disagreement, Ir is alse 
said that two claims cannot be merged into one (in the case of land i dx 
two jurists arguing about the disputed issue say that Kharay 15 ae 
as a counter-value and counter-values when they come together, A 


nsidered cap able 


at he enjoy smuid 
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recovered, are recovered, In the case that we are discussing 

jev C ble to make recovery after the coming together of (the claims 

15 pē fi as distinguished from his conversion to Islam for then the 
vo Y 


ier 


covery IS not possible. 
re 


- Hanifah (God bless him) argues that it has been imposed as a 
wee isting on remaining an unbeliever, as we have explained. It 
salty sak net that itis not accepted from him if he sends it through his 
siorīkis $ raiik to the most authentic narration, rather he is obliged to 
ia ates and pay it while standing when the one taking fram him 
aidā PE asā they are imposed as a substitute for execution from 
a pitt kris me as financial support from our perspective, as we 
a Pee ned, but for purposes of the future and not for the past. The 
ae that killing is due for battles taking place now and not for those 
that took place in the past. Likewise support is for the future, because the 
past is na longer in need of it, Thereafter, the statement of Mukāne 
‘God bless him) in al-Jāmni" al-Saghīr, and the next year arrives,’ is con- 
srued by some jurists (Mashā'ikh, God bless them) to mean the past in 
the figurative sense. They said that the obligation is to be met by the end 
of the vear, therefore, it is necessary for it to be in the past so that the 
coming together of the two claims is realised and they can be merged. 
\ccording to some, it is to be applied to the actual meaning. The obliga- 
tion according to Abū Hanifah (God bless him) arises at the beginning of 
the vear, therefore, the coming together is realised by the mere passing of 
the vear, The correct position is that the obligation, in our view, arises at 
the beginning of the year, while according to al-Shafi'i (God bless him) tt 
anses towards the end of the year on the analogy of zakāt. We maintain 
that what it is made a substitute for is not realised except in the future, 
4s we have determined, therefore, it becomes difficult to impose it alter 


the passage of the year and we have imposed it from its beginning. Allah 
Miows what is correct. 


15. RIGHTS AND DUTIES OF THE DHIMMĪS 


« LJ 
a du Permitted to construct new synagogues and churches within the 
‘Islam, due to the words of the Prophet (God bless him and grant 
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him peace), “There is no castration in Islam nor a church” 
here is construction afresh.’ 1 


If the old synagogues and churches are demolished they m 
struct them. The reason is that buildings do not last forever A AY recon. 
has let them settle in the land, he has given them an assuranc s the Imam 
them, except that they are not allowed to move them (to Kai, rebuild 
tion) as that amounts to new construction in reality. The mae 
meant for seclusion is like the synagogue as distinguished from S $ cell 
of prayer within a house as that is subservient to residence, eee 
case in cities and not in villages, because it is the cities in which ii i 
bols of rites are established and are not to be confronted through the 
expression of what goes against them. It is said in our lands that they ie 
to be prevented from constructing them in villages too for there too os 
some symbols of rites. This view is related from the founder of the school 
(Abū Hanifah) about the villages of Kufah, for the majority of the resi- 
dents were Dhimmis. In the Arab lands, it is said, that this is forbidden 
in the cities as well as the villages, due to the words of the Prophet (God 
bless him and grant him peace), "Two dins cannot come together in the 
Arabian peninsula.” 

If a Dhimmi refuses to pay the jizyah, kills a Muslim, uses foul lan- 
guage for the Prophet (God bless him and grant him peace), or has 
unlawful intercourse with a Muslim woman, his compact is not to be 
terminated. The reason is that the end result of fighting is the imposition 
of jizyah not its actual payment, and the obligation persists. Al-Shāfi'ī 
(God bless him) said that using foul language for the Prophet (God bless 
him and grant him peace) amounts to a breach of his compact, for the 
reason that had he been a Muslim his faith would be annulled, likewise 
his assurance of safe-conduct is annulled for the compact of Dhimmah is 
a substitute for belief. We argue that using bad language for the Prophet 
(God bless him and grant him peace) is an expression of unbelief on his 
part and the unbelief associated with him does not prevent his compact, 
and the recurring unbelief does not remove the assurance: 

His compact is not terminated unless he moves over 
harb or the enemy subdue a territory and they wage war a 
reason is that in this case they have become our warring ene 


to the dar al- 
gainst us. The 
mies and the 
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tof dhimmah has become devoid of utility, which is repelling the 


omP fof the enemy. Allāh knows what is correct. 
mise 


115.2 CHRISTIANS OF BANG TAGHLIB 


the Christians of Banu Taghlib are reguired to pay on their wealth twice 
he amount of zakāt that the Muslims are required to pay, because ‘Umar 
(God be pleased with him) made a settlement with them for this in the 

esence of the Companions (God be pleased with them)" This amount 
te quired to be paid by their women, but not their minor children. The 
zason is that the settlement was made for double ofthe zakāt and such 
: payment is obligatory for women, but not minors, so also in the case 
of double payment. Zufar (God bless him) said that it is not to be taken 
from their women either, which is also the opinion of al-Shafi'l (God bless 
him). The reason is that in reality it is jizyah as was stated by ‘Umar (God 
be pleased with him), “This is jizyah, so divide it up as you like” It is for 
this reason that it is spent on the avenues specific to jizyah, and there is 
no jizyah for women. Our argument is that it is wealth that has become 
due through a settlement and a woman is eligible for the imposition of 
such a liability on her. The avenues are the interests of Muslims, because 
itis wealth that belongs to the treasury and this wealth is not linked with 
jizyah: Do you not see that the conditions of jizyah are not observed for 
it. 

The (Muslim) client (mawlā) of a Taghlibi (freedman) is required to 
pay the kharāj, that is, jizyah, while the kharaj on land has the status of 
the mawla of a Qurashi (where it is not taken), Zufar (God bless him) 
said that it is to be doubled, due to the words of the Prophet (God bless 
him and grant him peace), “The mawlā of a people is one of them.” Do 
You not see that the nawlā of a Hashimī is linked to him for purposes 
of the prohibition of zakāt. Our argument is that this (taking double) is 
a kind of leniency (as compared ta jizyah for there is no accompanying 
humiliation), and the mawlā is not essentially linked to such leniency. 

‘cordingly, jizyah is imposed on the client of a Muslim when he is a 


W n , 
by oe has preceded towards the end of the section on zakat on horses. It is recorded 


Me ayhagī in a lengthy tradition. Al-Zayla'ī, vol. 2, 362 
is in the tradition above. 


| is has preceded in the chapter on who is entitled to zakāt and who is not. Al- 
Val vol. 3, 455, : 
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Christian as distinguished from the prohibition of sudagah, bēcaus 

hibitions are established by doubt, therefore, the client is assocjat A sa 
the Hāshimī with respect to it (that is, for prohibition of sadagah tai 
question is raised: what about the client of the rich man? we sēdi 
not binding in the case of the client of a rich (reedman insofar A zaki % 
not prohibited for the rich, for the rich man is entitled to take from ee 
(especially if he is one of the collectors). Affluence prevents it, Miga it 
not found in the case of the client. As for the Hashimi, he is not Pa d 
to this support at all for he is protected due lo his nobility and ba 
from the filth of the people, therefore, his client stands linked to him i 

He said: What the imam collects from kharāj, from the wealth of the 
Bana Taghlib, from what is paid as a tribute to the imam by the enemy. 
and from jizyah is to spent for the welfare of the Muslims like forti: 
fications for defence, arched bridges, and embankments, He also gives 
from this to the Muslim judges, officials and jurists what is sufficient for 
their subsistence. In addition to this, he pays from this for the rations of 
the fighters and their families. The reason is that it is the wealth of the 
treasury, and it has reached the Muslims without fighting, therefore, it is 
meant for the welfare of the Muslims, and these persons are their officials. 
The allowances of the children are the liability of their fathers, If be does 
not pay what is sufficient for them, they would be in need of earning and 
would not be free for engaging in battles. 

If a person dies during the middle of a year, he has no share from the 
grant, because it is a type of support and is not a debt. It is for this reason 
that it has been called ‘ata’ (grant). Thus, it cannot be owned prior to 
its being taken into possession; and it is extinguished upon death. Those 
entitled to the grant (‘ara’) in our times are like the gādī, the teacher and 
the muftī. Allah knows best. 


v 


Chapter 116 
Rebels (Bughā! ) 


Whena group of Muslims take control of a land and move out of obedi- 
ence to the “nar, he is to invite them to return to the main community 
and is to remove the doubts that they have. The reason is that “Ali (God 
be pleased with him) did in the case of the people of Harūrā' before 
engaging them in battle.’ The reason is that this is the easier of the two 
choices and, perhaps, the mischief will be repelled through this, therefore, 
he begins with it. 

He is not to commence hostilities until they start them. If they com- 
mence hostilities, he is to engage them till the dispersal of their group. 
This feeble servant (Author) says: This is how al-Oudūrī (God bless him) 
has stated it in his Mukhtasar. The Imam known as Khuwahar'zadah 
(God bless him) has mentioned that in our view it is permissible to 
engage them in battle if they arm themselves and gather for hostilities. 
Al-Shafi'l (God bless him) said that it is not permitted to engage them in 
battle till they actually commence hostilities, because it is not permitted 
to kill a Muslim, except in defence, and these people are Muslims. This is 
distinguished from the case of unbelievers for their unbelief itself is a per- 
mitting factor, in his view. We rely on the argument that the rule revolves 
‘round the evidence, which is their gathering together and assuming mil- 
fee The reason is that if the imam waits for long for their actual 
ani R i is possible that he may not be able to defend, therefore, he relies 
Tet ips ay: to the necessity of repelling their mischief. If the 
tein =e es him that they have taken up arms and are poised for bat- 
Bive up aeons for him to capture them and to imprison them till they 

ir resistance and to offer repentance. This is for repelling their 


‘Tt . 
's recorded by al-Nasa’i in al-Sunan al-Kubrā. Al-Zayla'i, vol. 3, 461. 
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ean “when they do not have 
there is such a supporting group, the 
if pics he can imprison him, due to what we have said, for these people 
are Muslims and Islam grants protection to life and wealth. 
There is no harm if the Muslims us i i 
e their weapons i 
are in need of doing so, Al-Shāfiī ( did Gare iam: 


i 3 God bless him) said that it is not per- 
mitted. The same disagreement applies to using their riding animals. He 


maintains that it is wealth of a Muslim, therefore, utilising it without his 
consent is not permitted. We reply on the report that ‘Ali (God be pleased 
with him) divided the weapons among his companions at Basrah, and it 
was a division due to need not for ownership. Further, the imam has a 
right to do so in the case of wealth owned by those supporting him, there- 
fore, doing so in the wealth of rebels has higher approval. The underlying 
meaning is the bearing of a smaller injury to ward off a more grievous 
injury. 


*It is recorded by Ibn Abi Shaybah. Al-Zayla'ī, vol. 3, 463. 
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1am is to take their wealth into custody, and is not to return it 
; repent. If they do repent he is to return it to them. As for not 
until kt $ we have already elaborated it. In the case of custody, it is 
dividing id ‘off their mischief by weakening their power, therefore, he 
ah aj away from them even if he is not in need ofit. He is, 
ni oe sell the riding animals as preserving the price is more rational 
epee he As for returning the wealth after their repentance, the reason 
5 aj necessity is over and their is no demand to convert them into 
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spoils. 

i What the rebels have collected by way of kharaj and ‘ushr, from the 
lands that that they came to control, is not to be collected a second time 
by the imam. The reason is that the authority of the imam to collect is 
based upon the protection he accords to the residents, and he was not 
able to protect them. 


If they spent the collected amount on lawful avenues, the person 
from whom it was collected stands rewarded, because the right of the 
beneficiary has reached him, but if they did not spend it on the rightful 
avenue, then the matter for the residents is between them and Allah with 
respect to its repayment, because what is due has not reached the rightful 
beneficiaries. This humble servant (Author) says: They (the Masha’ikh) 
said that there is no repayment for them in the case of kharaj, because 
those who took them were warriors, even if they were rich. In the case 
of ‘ushr (there is no repetition) if they were poor, because it is the right 
of the poor. We have elaborated this in the topic of Zakāt. In the future, 
the imam will take the dues as he is protecting them due to his regaining 
control and authority. 


If a person kills another, and both were from the military force of the 
rebels, after which their area is conquered, then they (the killer) is not 
liable for anything. The reason is that the lawful imam had no authority 
over them at the time of the homicide, therefore, it did not give rise to 
liability, as in the case of homicide in the dar al-harb. 


If they take contro] of a city and a resident of the city intentionally 
kills another resident of the city, and thereafter the city is conquered, 
gisās is to be extracted from the killer. The interpretation is that when 
they did not implement their own laws on the residents and were dis- 
lodged before they could do that. In such a case, the authority of the 
imam is not severed, therefore, retaliation is obligatory, 
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If a person from among the Ahl al-‘Adl (those in lawful authori 
kills a rebel, he will inherit from him. If the rebel kills him and sa rity) 
believed 1 was on the lawful side, but L am now on the lawful dae 
` , . u : ` ° ’ he 
inherits from him. If he says, “I killed him knowing that I was on 

IM 5 í a S pE? the 
unlawful side,” he will not inherit from him. This is the position accord 
ing to Abū Hanifah and Muhammad (God bless them). Abū Yūsuf G i 
bless him) said that the rebel will not inherit in either case, This is a: 
al-Shāfi'ī's opinion. The basis is that the ‘adil, if he kills a rebel or ea K 
his wealth, he does not compensate nor has he committed a sin, bia: 
he is commanded to fight them to repel their mischief. If the rebel kills 
an ‘adil, he is not liable in our view, but he does commit a sin. Al-Shāfi 
in an earlier opinion said that he is liable for compensation, On the same 
disagreement if an apostate repents, when he has destroyed life or wealth, 
he (al-Shāfi'ī) maintains that he has destroyed protected wealth or he has 
killed a protected person, therefore, he is to compensate, on the analogy 
of the position prior to the use of force, We rely on the consensus (ijrtā') 
of the Companions (God be pleased with them) that has been reported by 
al-Zuhri. Further, he has killed on the basis of a fasid evidence, and such 
an evidence is linked with one that is valid when it is supported by the use 
of force as an evidence of defence, just like the use of force in the case of 
the enemy and its justification. The absence of compensation is due to the 
fact that the rules (in this world) are based upon obligations and duties, 
and there is no duty due to the existence of permissibility on the basis of 
justification. There is also no obligation due to the absence of authority 
and the existence of hostilities, however, authority remains prior to hos- 
tilities, and in the absence of a justification obligation is established as a 
matter of belief, as distinguished from sin, because hostilities do not affect 
the right of the Lawgiver. When this is established, we say that the killing 
of a rebel by an ‘adil is justifiable homicide, therefore, it does not pre- 
vent inheritance. According to Abū Yūsuf (God bless him) in the case of 
killing of an ‘adil by a rebel the irregular justification is acknowledged for 
purposes of repelling mischief, while the need here is to establish rātē 
ment to inheritance, therefore, the justification cannot be acknowledge 
with respect to inheritance. The two jurists argue in this that there ae 
need for doing away with prevention of inheritance, because being ê ip 
relative is the cause of inheritance, therefore, an irregular evidence wes 
be acknowledged for this purpose. The condition here, however wil 
that it is based on his morality. Thus, if he were to say, “I knew that] wa 
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bs gation will be due. 
compere It is disapproved to sell weapons to those who do mischief 
ane military contingents, because it amounts to supporting dis- 
or to e, There is no harm in selling at Kufah to the residents of Kufah 
REM „erson selling does not know them to belong to the group of 
when mk reason is that domination in the cities is of the law-abiding 
ete Thereafter, it is disapproved to sell the weapons alone and not 
eop ihing that are not used for fighting, but are in the manufacture: 
cietā not see that it is disapproved to sell musical instruments and 
i tā wood. The same is relationship between wine and grapes, Allāh 
knows what is correct. 
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Laqit (Foundling) 


Ch. 117: The Legal Status of the Foundling 


Ch. 118: Managing the Affairs of the Foundling 


Chapter 117 


The Legal Status of the Foundling 


The term lagīt (foundling) is used keeping in view its future insofar as it 
is taken into custody. Picking up (taking into custody) is recommended 
as in this there is the survival of the child. If the person is convinced that 
the child will die, taking into custody is obligatory. 

He said: The foundling is a free person. The original rule for a human 
being is freedom. Likewise, the dar al-Islam is the dar of free persons, and 
the rule assigned is that for the majority. 

The maintenance of the foundling is the responsibility of the bayt 
al-mal (treasury). It is related from ‘Umar and ‘Ali (God be pleased with 
them), The reason is that the foundling is a Muslim, who is unable to earn 
and has no wealth, nor does he has close relatives. Thus, he resembles 
a cripple (invalid) who has no wealth or relatives, Further, the treasury 
inherits his estate, therefore, al-kharāj bi -d-damān (earning is based on 
the liability to bear loss or to give compensation), for which reason com- 
pensation for his offences is also the liability of the treasury. The person 

taking the foundling into custody is deemed to make a voluntary dona- 
tion by spending on the foundling due to the absence of wilayah, unless 
he is ordered by the gādī to do so that it becomes a debt against the 
foundling due to the general authority of the qadi. 

He said: If a person takes the foundling into custody then no other 
person has the right to take the child away from him, because his right 
comes to be established due to his prior possession. 

Ifa claimant claims that the foundling is his child, then his statement 
is to be accepted, and this means when the person taking custody has not 
claimed paternity of the child, This is based upon istihsan, while analogy 
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If a child is found in one of the cities of the Muslims or in one of 
their villages and a Dhimmi claims it to be his son, the paternity of the 
child is assigned to him, but the child is a Muslim. This is based upon 
istihsān, because his claim includes paternity, which is beneficial for the 
minor, while negation of Islam is established through the dar (territory) 
and this is harmful for the child. Consequently, his claim is allowed in 
what is beneficial for the child and disallowed in what is harmful for him. 

If a child is found in one of the villages of the People of the 
Dhimmah, or in a synagogue or a church, then he is deemed to be a 
Dhimmi. This is the unanimous response when the person who finds 
him is a Dhimmi. When the person finding him in such a location is a 
Muslim or is a Dhimmi finding him in the locations specific to the Mus- 
lims, then the narrations vary, In the book of the Lagit, the location has 
been given precedence as that comes first, while in the Book of Da'wa, in 
some manuscripts, the finder is given precedence. This is a narration of 
Ibn Samā'ah from Muhammad (God bless him) based upon the strength 
of possession. Do you not see that status is determined on the basis a 
the dar, thus, if one of them was taken captive along with the minor, the 
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Chapter 118 


Managing the Affairs of the Foundling 


If some wealth is found on the person of the foundling, tied to him, then 
it belongs to the foundling, on the basis of the obvious conclusion. Like- 
wise, if this wealth is tied to his riding animal when he is riding it, due 
what we have mentioned. Thereafter, the finder is to spend it on him 
according to the orders of the gādī. The reason is that it is found wealth 
and it is the qadi who has the authority to spend such wealth, It is said 
that he may spend it without the directive of the qadi, because it obvi- 
ously belongs to the foundling. He has the authority spend on, and to 
buy, things that are necessary for the foundling, like food and clothing 
as they are part of expenditure. 


The person finding the child does not have the authority to marry 
her, due to the absence of the basis of such authority based on kinship, 
ownership or judicial authority. 


The finder does not have the authority to undertake transactions in 
the wealth of the foundling, on the analogy of the mother. The reason 
is that the authority to undertake transactions is for the growth of such 
wealth, and this is established on the basis of perfect managerial judge- 
ment and abundant affection for the child, and each one of them (mother 
and finder) possesses one of these traits. 


He said: It is permitted to him to accept a gift on behalf of the 
foundling, because that carries pure benefit. It is for this reason that the 
minor possesses such authority on his own when he possesses discretion. 
This authority is also possessed by the mother and the guardian. 


He said: It is permitted to him to hand him over for apprenticeship 
in a trade, because this is for training him and for ensuring his survival. 


355 


N 


Al-Hidāyah Book 


He said: He may also offer his services for hire. This feebļe i 
says: This is the narration of al-Quduri (God bless him) in his Mukh i 
It is stated in al-Jami‘ al-Saghīr that he is not to offer his services for Aci 
It is mentioned in the disapproved acts, and this is the correc view i. 
reasoning for the first view is that it pertains to his training. The aye 
ing underlying the second view is that he does not possess the attic . 
to destroy his benefits, and in this the finder resembles the uncle and not 
the mother, because she possesses this authority, as we will be Mentionin 
in the chapter of disapproved things. Allah knows what is correct, 
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(Found Property) 


h. 119: The Legal Status of Found Property 
Ch. 119: 


h. 120: Claims on Found Property and its Identification 
Ch. 120: 


chapter? 


‘ Legal Status of Found Property 
The 


4. Found property is a trust (amānah) when the finder takes wit- 
ai di he is acquiring it to preserve it and that he will return it to the 
s owner. The reason is that taking possession of property in this 
ri : the presence of witnesses) is permitted according to the sharī'ah; 
way li it is preferred according to the jurists generally, It is obligatory 
in hard is fear of loss, according to what the jurists said. When this 
when rule it is not liable to compensation. Likewise if the owner and the 
is a confirm that he took possession on behalf of the owner, because 
an confirmation is proof in their favour and becomes like testimony. 
if he acknowledges that he took possession for himself, he is liable on 
the basis of consensus (ijma‘), because he acquired the wealth of another 
without his permission, and also without the permission of the shari‘ah. 
if witnesses do witness the act of taking and he says, “I took possession 
on behalf of the owner,” but the owner rejects his claim, he is to compen- 
sate the property, according to Abū Hanifah and Muhammad (God bless 
them). Abū Yūsuf (God bless him) says that he is not to compensate the 
loss, and his statement will be given preference, because the act of taking 
primā facie supports him, because he preferred the fear of Allāh in doing 
good to the commission of sin. 

The two jurists argue that he acknowledged bringing about the cause 
of compensation, which is the taking of the wealth of another and claimed 
what is meant to absolve him of liability, that is, taking on behalf of the 
owner, but in this doubt has occurred, therefore, he is not absolved of 
liability. What he (Abū Yusuf) mentions about the prima facie position is 
opposed by another similar position, because it is obvious that the person 
undertaking the transaction was acting on his on account. It is sufficient 
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in the taking of witnesses to say, “If you hear a person calling out for 
lost property, then you are to guide him to me.” This is the rule whether 


the found property consists of a single item or many, because lugtak is a 
generic term. ‘ 


Chapter 120 


Claims on Found Property and its Identification 


He said; If the found property is worth less than ten dirhams then he is 
to keep it available for identification for several days, but if itis valued 
at ten dirhams or more he is to make it available for identification for a 
whole year. This feeble servant (Author) says: This is the narration from 
Abii Hanifah (God bless him). His words, “several days,” mean in accor- 
dance with what he considers appropriate. Muhammad (God bless him) 
determined it in Kitab al-Asl to be one year without giving details about 
the value being less or more. This is also the opinion of Malik and al- 
Shāfi'ī (God bless them), due to the words of the Prophet (God bless him 
and grant him peace), “If someone finds property he is to have it identi- 
fied for a year,” and there is no detail in this. The reasoning for the first 
view is that the determination of one year was laid down about found 
property that was valued at one hundred dinars, which is equivalent to 
one thousand dirhams. Ten dirhams and what is more than this comes 
within the meaning of one thousand insofar as it is relevant for ampu- 
tation of the hand and the legalisation of marriage. In terms of zakat, 
however, ten dirhams do not fall within the meaning of a thousand. Con- 
sequently, we have made identification obligatory for a year by way of 
precaution. What is less than ten does not fall within the meaning of one 
thousand in any way, therefore, we have left it to the discretion of the 
person facing the situation. It is said that none of these estimations are 
binding and the matter is to be left to the discretion of the finder, and 
he is to have it identified till he is convinced that the owner is no longer 
looking for it. Thereafter, he is to give it away as charity. If the found 


"There are several traditions in this recorded by al-Dār'gutnī and others. Al-Zayla'ī, 
vol. 3, 466. 
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thing is something perishable, he is to have it identified till he fears that 
it will perish, then he is to give it away as charity. It is necessary to have 
the property identified at the location where he found it and in the main 
mosque, as that is more likely to ensure that it will reach its owner. If the 
found property is something that the owner will certainly not look for 
like date-stones or pomegranate seeds, then it is permitted to cast them 
aside and to utilise them without identification, however, such things will 
stay in the ownership of the owner as it is not lawful to make an unknown 
person the owner. 

He said: If the owner comes (he is to deliver it to him) otherwise he is 
to give it away as charity, so that the right reaches the one who is entitled 
to it, which is obligatory as far as it is possible. This takes place by delivery 
of the corpus of the property when the owner if found, or the delivery of 
the counter-value, which is correct taking into account the ratification of 
the of the charitable donation by the owner. He may, however, hold on to 
the property in the hope of finding its owner. 

He said: If the owner turns up, that is, after the finder has made a 
charitable donation, then he has the option to allow the donation to 
be implemented, for which he will be rewarded, because the donation 
even though it was undertaken with the permission of the shar‘ (law) 
it was not undertaken with his permission and is suspended subject to 
his ratification. The ownership for the poor donee is established prior 
to such ratification, therefore, the ratification does not depend upon the 
existence of the subject-matter. This is different from sale by the unau- 
thorised agent (fudūlī), which is established only after ratification of the 
sale, If he likes he may hold the finder liable, because he delivered his 
wealth to another without his permission, except that this was done due 
to permissibility from the law (shar‘). Such permission, however, does 
not negate the claiming of compensation as a right by the subject, just 
like the consumption of the wealth of another in a state of duress. If he 
likes he may hold the poor person liable for compensation if the property 
is destroyed in his hands, because he took possession of his wealth with- 
out his permission. If the property exists, he may take it as he has found 
his property with its corpus intact. 

He said: It is permitted to take possession of goats, cows and camels 
as found property. Malik and al-Shafi'i (God bless them) said that when 
Kas and cows are found in the wilderness, it is better to leave them 

one. The same disagreement governs horses as well. These two jurists 
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argue that the original rule about the taking of another's property is oro. 
hibition, while permissibility is due the fear of loss, When the peat 
is equipped with that with which it can defend itself such loss is rare 
but there is a possibility of loss, therefore, 


the ruling given is that of dis- 
approval and the recommendation of leaving it alone. We maintain that 
it is found property whose loss is likely, therefore, taking Possession is 


recommended followed by identification so that the wealth of the public 
does not suffer a loss, just like the case of goats, 

If the finder of property undertakes expenditure on it without the 
permission of the judge then such expenditure will be considered a 
donation, due to the lack of authority on his part over the liability of the 
owner. If he spends with the permission of the judge then it will amount 
to a debt against the owner, because the gādīhas authority over the wealth 
of the missing person for his interest. His interests are preserved through 
expenditure, as we will elaborate, 

When the matter is referred to the gādī, he is to examine it. If the 
animal has some utility, he is to give it on rent and spend on it from 
the rent received. The reason is that in this there is the survival of the 
corpus by keeping it in the ownership of the owner without placing the 
obligation of a debt on him. He does the same with a runaway slave. If the 
animal does not have such utility, and he fears that the expenditure will 
consume its value, he is to sell it and preserve its price, so as to preserve 
in meaning when it is difficult to preserve it in substance. If it is better to 
spend on it, he is to permit this (to the finder) and deem the expenditure 
to be a debt against the liability of the owner, for he has been appointed 
to watch over interests, and in this there is the securing of the interests of 
both sides. The jurists (Mashā'ikh) said that he is to order expenditure for 
two or three days estimating the time in which the owner is likely to turn 
up. If the owner does not come, he is to order the sale of the property, 
because the continued incurring of expenditure will lead to the loss of 
the property, therefore, his interest is not secured through expenditure 
over a long period. 

The Author (God be pleased with him) said: In Kitab al-Asl the stip- 
ulation of testimony (on the part of the finder) is made, which is correct. 
The reason is that such property may be in his possession as usur ped 
property, in which case he is not to order expenditure rather he is to inā 
its custody by way of deposit. Accordingly, it is essential to Aus tes Š 
mony so as to uncover the true situation. The testimony given here i 
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not for purposes of adjudication.’ If the finder says that he has no sup- 
porting testimony, then the judge is to say to him, "Spend on it if you are 
speaking the truth with respect to your claim.” Consequently, he will have 
recourse to the owner if he is truthful, but he will not if he is a usurper, 
His statement in the Book “and he is to deem the expenditure as a debt 
against the owner,” is an indication of the direction that he has recourse 
to the owner if he turns up, but he is not to sell the found Property if the 
gādī has stipulated recourse to the owner. This is one narration, and it js 
correct. 

He said: When he appears, that is, the owner then the finder has the 
right to refuse delivery till he presents the amount incurred as expen- 
diture. The reason is that the property is alive due to his expenditure. It 
is as if he is regaining ownership through him, and in this it resembles 
sold property. A closer case is that of one returning a runaway slave for 
he has the right to imprison the slave till the payment of the reward (ju'), 
due to what we have mentioned. Thereafter, the debt arising as a result of 
expenditure is not extinguished due to the death of the property in the 
possession of the finder prior to restraining it, but it is extinguished if it 
dies after imprisonment (restraining), because by restraining it becomes 
like mortgaged property. 

He said: Property found in the Hil and the Haram are the same, 
Al-Shafi'l (God bless him) said that it is obligatory to undertake identifi- 
cation of the property found in the Haram till the owner appears, due to 
the words of the Prophet (God bless him and grant him peace), “Property 
found in the Haram is not lawful, except for one who identifies it”? We 
rely on the saying of the Prophet (God bless him and grant him peace), 
“Preserve its container and rope, and then have it identified for a year.” 
This does not give details. The reason is that it is found property and in 
giving it away as charity after the passage of the period of identification 
there is the preservation of the ownership of the owner in some respects, 
therefore, he can come to own it as in the case of other types of found 
property, The interpretation of what he has related is that taking pos- 
session of found property is not permitted except for identification. The 
mentioning of the Haram is for the reason that this will not do away with 


*Testimony is given against a litigant who denies, but there is no one here to appose 
the request. It is merely to discover the nature of the property. 

‘It is recorded by al-Bukhari and Muslim. Al-Zayla'ī, vol. 3, 467. 

‘It is recorded by all the six Imams of the sound compilations. Al-Zayla'ī, vol, 3, 468. 
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tion alone is stipulated due to the existence ofa dispute in some res ects. 
The rendering of testimony is not stipulated due ta the er 
the dispute in other respects. We maintain that possession is the Pias 2 
right like ownership, therefore, he is not entitled to it without proof, ae 
that is testimony on the analogy of ownership, except that it is lawful for 
him to deliver it due to the correct statement of the marks of identifica- 
tion. This is based upon the saying of the Prophet (God bless him and 
grant him peace), “If the owner appears and identifies it container and 
number, deliver it to him.” The rule of permissibility is made by act- 
ing upon the well known tradition, which is the saying of the Prophet 
(God bless him and grant him peace), “Testimony is the obligation of the 
plaintiff”* He is to take a surety for him for strengthening the transac- 
tion. There is no disagreement in this, because he is seeking the surety 
for himself as distinguished from an heir who is missing. It is said that if 
he does deem him truthful, he is not to be compelled to deliver, like the 
agent for taking possession of a deposit when he is deemed truthful. It is 
also said that he is to be compelled, because the owner in this case is not 
obvious, while the owner depositor is known. i 
The found property is no to be donated by way of charity Kā a ge 
person, because the thing ordered is the giving of charity, Land ase 
ing of the Prophet (God bless him and grant him eae ee Charity 
turn up,” that is, the owner, “then donate it by way 0 j 


SS 
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is not meant for the rich person, and in this it resembles the obj; 
charity (zakāt). Satory 

If the finder of property is rich, it is not lawful for him to Utilise th 
found property. Al-Shāfi ī (God bless him) said that it is permitted dis 
to the saying of the Prophet (God bless him and grant him peace) in : 
tradition from Ubayy (God be pleased with him), “If the owner aie 
deliver it to him otherwise utilise it,” although he was a rich person,’ The 
reason is that it is permissible for the poor person so that he may agree tg 
take care of it, but this attribute is shared by the rich person. We main. 
tain that it is the wealth of another person, therefore, its utilisation is 
not permitted without his permission, due to the unqualified meaning 
in the texts, while the permissibility for the poor person is due to what 
we related or due to consensus (ijmā'). Accordingly, what is beyond this 
(the rich man) continues to be governed by the original prohibition. The 
meaning of “rich person” can be construed from the tradition to apply to 
possibility of his need during the period of identification, while the poor 
man may be reluctant to accept it during this period. Further, utilisation 
by Ubayy (God be pleased with him) was based on permission by the 
Imam, and this permitted with his consent. 

If the finder of the property is poor then there is no harm if he utilises 
it himself, insofar as there is the securing of interests in this from both 
sides. It is for the same reason that it is permitted to give it to a poor 
person other than him. 

Likewise if the poor person is his father, his son or his wife, if he 
himself is rich, due to what we have said. Allah knows best. 


*It is recorded in the two Sahīhs. Al-Zayla'ī, vol. 3, 469. 


Al-Hidayah 


BOOK SIXTEEN 


Ibāg (Runaway Slaves) 


Ch. 121: The Legal Status of the Runaway Slave 


Ch. 122: Returning the Slave and Compensation 


Chapter 121 


The Legal Status of the Runaway Slave 


Capturing ‘the runaway slave is preferable for the person who has the 
strength to capture him, insofar as there is the revival of the right of the 
master in it. As for the lost slave, it is said that the same applies to him. 
It is also said that leaving him alone is better, because he is not likely to 
depart from his location, and this will lead to the owner discovering him, 
but this is not the case with the runaway slave. Thereafter, the person who 
captures the runaway slave brings him before the sultan, because he is not 
able to take care of him on his own, as distinguished from found property. 
When the runaway is brought to the sultan, he is to imprison him, but if 
the lost slave is brought to him he is not to imprison him. The reason is 
that he cannot be sure that the runaway will not run away a second time, 
as distinguished from the lost slave. 


If a person brings back the runaway slave to his master from a dis- 
tance of three days journey or more, then the reward of forty dirhams is 
due from the master to this person. If it is a distance that is less than this, 
then he is to be paid according to the estimated reward. This is based 
upon istihsan, Analogy dictates that there is no reward for him, unless 
it was stipulated. This is the opinion of al-Shafi‘i (God bless him). The 
reason is that he is voluntarily donating the benefits, therefore, it resem- 
bles the case of the lost slave. We rely on the report that the Companions 
(God be pleased with them) agreed upon the obligation of ju‘l in princi- 
ple, except that there were some among them who determined a reward of 
forty, while there were others who determined it to be less. Consequently, 
we determined it to be forty for the minimum distance of a journey and 
less than that for a smaller journey by reconciling and combining the 
varying reports. The reason is that the imposition of reward is construed 
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in principle to ensure return, because securing voluntary is rare, thus, it 
achieves the preservation of the wealth of the people. Such estimation is 
on the basis of transmitted evidence and there is no report with respect 
to the lost slave, therefore, the analogy is prevented. Further, the need to 
take into custody the lost slave is less than that of the runaway, because 
the lost slave does not hide, while the runaway conceals himself. The esti- 
mation of the reward in case of return from a distance that is less than 
that of a journey depends upon their agreement or is left to the discre- 
tion of the gādī. It is said that the forty dirhams are to be divided over 
three days as this is the minimum duration of a journey. 

He said: If the value of the slave is less than forty, he is to be awarded 
the value less one dirham. The Author (God be pleased with him) said: 
This is the opinion of Muhammad (God bless him). Aba Yusuf (God 
bless him) said that he is entitled to forty dirhams, because this deter- 
mination was established by the text, therefore, the reward is not to be 
reduced, Consequently, it is not permitted to negotiate a higher amount 
as distinguished from negotiation for less, because that is reduction on 
the bounty-hunter’s part. Muhammad (God bless him) argues that the 
purpose is to encourage another to return him so that the wealth of the 
owner is revived. Accordingly, a dirham is reduced so that he is said to 
deliver something to him and leads to the realisation of a benefit. The 
umm al-walad and the mudabbar in this respect are the same as the reg- 
ular slave when the return of the slave is made within the lifetime of the 
master as in this is the revival of his ownership. If they are returned after 
his death there is no ju'l for them, because they are emancipated with his 
death, as distinguished from the regular slave. If the person bringing back 
the slave is the father of the master, or his son, and he is among his depen- 
dents, or one spouse does it for the other, then there is no jul, because 
these persons undertake the return voluntarily, and they are not included - 
in the unqualified implication of the statement in the Book. 


Chapter 122 


Returning the Slave and Compensation 


He said: If the slave runs away from the custody of one who was return- 
ing him, then he is not liable for anything. The reason is that he is a 
trust in his possession, but it applies where he took witnesses, and we 
have mentioned this in the topic of found property. The Author (God be 
pleased with him) said: It is mentioned in some manuscripts that he is 
not entitled to anything, and this too is true, because he is like the seller 
in relation to the owner. It is for this reason that he is to keep the runaway 
restrained till he receives the reward with the same status as the seller who 
restrains the sold property so as to claim the price. Likewise if the slave 
dies in his custody, he is not liable for anything, on the basis of what we 
said. 
He said: If the master emancipates him as soon as he meets him, he 
is deemed to have taken possession through the emancipation. As in the 
case of the purchased slave. Likewise if he sells him to the person return- 
ing him so as to deliver the counter-value to him. Returning the slave has 
the hukm of sale, but it is sale in some respects alone, for it does not fall 
under the proscription laid down about the sale of something that is not 
taken into possession, thus, it is permitted (even without possession), 
He said: It is essential that when he captures him he take witnesses 
to the effect that he is taking him into custody to return him. Taking 
of witnesses is obligatory upon him for such custody according to the 


opinion of Abi Hanifah and Muhammad (God bless them) so much so 
out taking witnesses there is no ju l for 


that if a person returns him with i i ) 
him in their opinion. The reason is that the relinquishing of witnesses Is 
evidence of the fact that he captured him for himself. It is as if he bought 
him from someone who took him into custody or received him through a 
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im, and when such a person returns him to the master 
there is no ju‘! for him, because he is returning him for himself, unless 
he takes witnesses that he is buying him for returning him to his master, 
in which case he will be entitled to ju‘, but he is making a voluntary 
ion in the payment of the price. 

tthe EAT had been pledged then the ju'l (reward) is to be 
paid by the pledgee, because he revived his financial value through the 
return, and that is his right. The reason is that satisfaction of his claim 
is through this value and the reward is in lieu of the revival of the value, 
therefore, he is liable for the reward. Return during the lifetime of the 
pledgor or after it is the same, because the pledge is not annulled due to 
death. He is liable for the reward when the value of the slave is equal to the 
debt or less than it. If it is more than this then it is estimated in the ratio 
of the debt and the rest is to to be paid by the pledgor, because his right is 
involved to the extent of the liability for loss. It, thus, resembles the price 
of the medicine or retrieving him through ransom after the omission of 
an offence. If the slave is under debt (being an authorised slave) then the 
master if the master sells him choosing to repay the debt, he begins by 
paying the ju? first and the rest is for the creditors, because the reward is 
a burden on ownership and ownership in the slave is suspended. The ju'! 
becomes obligatory on the person for whom the ownership is established. 
If the slave is an offender, then if the master decides to pay ransom so as 
to reclaim the benefit, he is obliged to pay the reward. It is to be paid by 
the awliya’, due to the return of the benefit to them, if the master decides 
to deliver him to them. If the slave had been gifted then it is due from 
the person to whom he had been gifted, even if the person gifting revokes 
the gift after the return of the slave. The reason is that the benefit did not 
accrue to the donor as a result of the return of the slave, but due to the 
donee’s relinquishing transactions in the slave after his return. If the slave 
was owned by a minor, then the jufl is to be paid from his wealth as it is 
a burden of his ownership. If his guardian ( wast) returns the slave, then 
there is no ju‘l for him, because causing the slave to return is part of his 


duties. Allah knows what is correct. 


gift or inherited h 
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Mafgūd 


(Missing Person) 


Ch. 123: The Missing Person and his Wealth 


Ch. 124: The Wife of the Missing Person 


Chapter 123 


The Missing Person and his Wealth 


If a man disappears and his whereabouts 
nor is it Pees 
Subp who coe oH he is alive or dead, the gāģīis to appoint 
wealth, manage his affairs and i 

claims. The reason is that the gādī appoints an admini secure his 
who are unable to administer their own affairs FREA ZAE for all those 
these attributes and has become more like a iinet ees person has 
; rp insane person. In 

the appointment of an administrator for his wealth and an e fi 
his affairs, the gādī is performing his supervisory function Lapas a 
(in the matn), “secure his claims” means that it is not TAS Seiber be 
= er he 
(the mafgūd) took possession of his revenue, or took possession of his 
claim that has been acknowledged by one of his debtors, when all this 
pertains to the category of administration. He is to institute litigation for 
the recovery of debts arising out of his contacts, because he is now the 
principal for securing his rights. He is not to initiate litigation in mat- 
ters for which authority was delegated to the mafgūd (wilayah) nor for 
his share in real estate or goods that are in possession of another per- 
son. The reason is that he is neither the owner nor his deputy; he is an 
agent authorised by the gādī to take things into possession. He is not 
authorised to undertake litigation (of all types) according to the unan- 
imous view. There is disagreement about litigation when he is an agent 
for taking possession of debt claims on behalf of the owner. As there is 
disagreement, his acts are to be approved judicially against the missing 
person. His acts are not valid, unless they are approved by the gādī, who 
gives a decision, as this is a matter that is subject to ijtihād. Thereafter, in 
things that he fears wastage, they are to be sold by the gādī if he is unable 


(place of his location) are not 
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to preserve them in their original form. This means that he is to preserve 
them in meaning (value, through the sale). 

He is not to sell things in which there is no likelihood of wastage for 
the sake of maintenance or other reasons. The reason is that he does not 
possess authority (wilayah) over the missing person, except in matters 
that will preserve his wealth, therefore, he is not at liberty to go beyond 
the preservation of the form when that is possible. 

He is to spend on his wife and children out of his wealth. This rule 
is not confined to his children alone, but in general for all close relatives 
of his children. The principle is that whoever is entitled to maintenance 
out of his wealth during his presence, without a decision from the gādī, 
is to be provided maintenance from his wealth during his absence, The 
reason is that a judicial order lends support to it. To each person who is 
not entitled to maintenance out of his wealth during his absence, because 
maintenance in such cases is through a judicial pronouncement against a 
person not present is not permissible. The first priority is that of minor 
children and old women to whom are linked old males as well. In the 
second level are brothers, sisters, maternal uncles and aunts. 

His statement,' “out of his wealth,’ means dirhams and dinars. The 
reason is that their right pertains to food and clothing, and when this not 
found in his wealth, the satisfaction of this right is in need of a judicial 
pronouncement for conversion into value, and these are the two curren- 
cies, Metal (gold and silver) dust has the same status for this rule as it is 
a suitable for valuation like currencies. This (that we have stated) is the 
case when the wealth is in the possession of the gādī. If the wealth is in the 
shape of a deposit or a debt he is to spend out of it on them, if the custo- 
dian and debtor are acknowledging the debt and the deposit along with 
the existence of marriage (between the mafgūd and the beneficiary) and 
paternity, and this is so when these facts have not already been proved 
before the qadi. If the facts stand proved before him, there is no need for 
an acknowledgement. If one of the categories stands praved—deposit and 
debt or marriage and paternity—he is to stipulate acknowledgement for 
what is not proved. This is the sound view. If the custodian or the debtor 
pay without the order of the gādī, he is to hold the custodian liable and 
is not to absolve the debtor, because they have not paid to the one who 
rightfully owns the claim nor to his representative. This is different from 


‘Al-Qudiri’s. 
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the case where they pay on the orde adi cs 
representative. r of the qadi, because the gadi is his 
Ifthe custodian and the debtors deny the claims themselves or d 
the existence of marriage or paternity, he is not to treat one the bio 
ficiaries of the claim as parties to the litigation, because what they claim 
belongs to the missing person and has not been ascertained as proofof the 
existence of their right, which is maintenance. The reason is that mainte- 
nance just as it is due from this wealth is due from other wealth owned 


by the missing person. 


Chapter 124 


The Wife of the Missing Person 


He said: He (the qadi) is not to cause a separation (divorce) between 
him and his wife. Malik (God bless him) said that when four years have 
passed, the gādī is to pronounce a separation between him and his wife. 
She is to undergo the waiting period of one whose husband has died, 
and may then marry whom she likes. The reason is that ‘Umar (God 
be pleased with him) gave this decision’ in the case of a man who was 
enchanted away by spirits at Medina, and he (‘Umar) is suffices as an 
imam in this. Further, he (the husband) has denied her rights by disap- 
pearing, therefore, the gādī is to cause a separation between them after 
the passage of time on the analogy of #/a’ and impotence, and after this 
analogy he is to take the number four from ila’ and years from the rule of 
impotence acting on the common attributes of both. 

We rely on the saying of the Prophet (God bless him and grant him 
peace), "She is his wife till she receives clear evidence”? We also rely on 
the statement of ‘Ali (God be pleased with him) about such a woman that 
“She is a woman subjected to a trial. She is to wait patiently till death (of 
the mafgūd) becomes evident or divorce is communicated to her”> This 
amounts to an elaboration of the term “evidence” stated in the marfu‘tra- 
dition. Further, the proof of nikah was established, absence does not lead 
to separation (divorce), death continues to be in the realm of probabil- 
ity, therefore, the termination of marriage continues to be uncertain. In 
addition to this, ‘Umar (God be pleased with him) changed his opinion 


‘It is related by Ibn Abi Shaybah in his Musannif in the chapter on nikāk, by ‘Abd 
al-Razzāg, and by al-Dār'gutnī. Al-Zaylarī, vol. 3, 471-72. 

*It is recorded by al-Dār'gutnī. Al-Zayla’, vol. 3, 473. 

3It is related in al-Musannif by ‘Abd al-Razzāg. Al-Zayla’i, vol. 3, 473. 
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sed with him). There is no similarity with ila’ 
which is considered delayed in the law, thus, 
There is also no similarity with impo- 
wed by return, while impotence 


to that of ‘Ali (God be plea 
as that is prompt divorce, aap 
ing a basis for separation. 
pit sig oa absence is usually se ee 
rarely leads to recovery if it continues for a year. Fi 
id: When he completes one hundred and twenty years from the 
d ak birth, a proclamation of his death is to be made. He (the 
Shon God be pleased with him) said: This is the narration of al-Hasan 
from Aba Hanifah (God bless him). In the authentic narration of the 
School, it is to be estimated through ages of his contemporaries, In the 
report from Abū Yüsuf (God bless him), it is said to be one hundred 
years. Some of them determined it to be ninety years. The view that con- 
forms most with analogy is that no standard be used to determine the 
period, while a compassionate view is that it be determined to be ninety 
years. Par 

When a proclamation of his death is made, his wife is to observe the 
waiting period following death commencing from the time of the procla- 
mation., His wealth is to bē distributed among his heirs who are present 
at the time of the proclamation. It is as if he had died at that time with his 
death being witnessed. The reason is that the legal ruling is based upon 
the actual ruling. 

An heir who dies before this is not to inherit from him. The reason 
is that the ruling of his death was not given during his life and it was as if 
the fact of his being alive was known. 

The mafgūd (missing person) is not to inherit from anyone during 
his absence. The reason is that presumption of his being alive is based 
upon the presumption of continuity (istishab al-hall) and that is not 
deemed a sufficient proof for establishing rights. 

Likewise, if a bequest is made in favour of the mafgūd and the person 
making the bequest dies. Thereafter, the principle is that if there is an heir 
inheriting along with the mafqud, who is not excluded by him, but whose 
share is reduced by him, he will be given the lesser share and the rest will 
be kept in suspension. If there is with him a relative who is excluded by 
him, he will not be given a share at all, The elaboration of this principle 
is: If a man dies leaving behind two daughters, a missing son, a son’s son 
and a son’s daughter. The wealth is in the hands of a stranger and they 
verify that the son is missing. If the two daughters demand their inheri- 
tance, they will be given one-half as that is certain and the remaining half 
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will be suspended. The son's children will not be vi 

are excluded by the mafgid had he been alive araar aked 
inheritance on the basis of doubt, p 

The stranger is not to be dispossessed of the (remaini 

unless he is shown to be dishonest. The «tat oft this on are 
pregnancy. Inheritance equal to the share of one son is held in abeyance 
according to the ruling fatwa. If, however, there is another heir with him 
whose share is neither eliminated not altered by the foetus, he is to be 
given his entire share. If there is an heir whose share can be eliminated by 
the foetus, he will not be given his share. If there is an heir whose share 
can be altered by the birth of the foetus, he is to be given the least share 
that is certain, as in the case of the mafgūd. We have elaborated this in 
Kifayat al-Muntahi in greater detail. Allah knows best and to Him return 
all things for decision. 


Glossary 


‘abd: slave. 

‘abd ma'dhūn: slave authorised by the master to trade on his behalf. 
adab: court procedure; code of judicial conduct. 

‘adalah: moral probity. 


adillah: pl. of dalil. The texts and the evidences in the texts that are the 
sources of the law. The general evidences for the law that contain 
within them the specific evidences. The Qur’an, for example, is a 
general evidence, while a verse of the Qur’an pointing to a hukm is 
a specific evidence or the dalīl tafsīlī. 


‘adl: justice. 
‘afw: forgiveness; commutation of sentence; surplus. 
ahkam: pl. of hukm (rule). 


ahl al-baghy: those who rebel against lawful authority. Those who sup- 
port such authority are called ahl al-‘adl. 


ahliyyah: legal capacity. 

ajr: wages; reward. 

‘aligah: another name for mahr. 

amah: slave-girl. 

aman: undertaking of safe-custody for a foreigner or for a harbi (enemy). 
amir: governor; ruler. 

amwāl batinah: invisible wealth. 

‘anwatan: conquest after mobilisation of the armies. 


‘aqd: knot; tie; contract. 
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‘agilah: clan or group responsible for paying diyah for a member, 
‘aql: reason. 

arkān: pl. of rukn; essential elements. 

arsh: estimated compensation for injury. 

‘asabiyyah: family ties or bond. 

'atāg: the act of emancipating a slave; manumission, 


awliya’: those granted authority or guardianship by the shari‘ah as dis- 
tinguished from guardians appointed by the awliya’ or the court, 


‘ayn: something that can be taken into physical possession as distin- 
guished from rights. 
‘azl: ejaculation outside the vagina to prevent conception. 
bā'in: irrevocable divorce, 
baras: skin disease. 
bayt al-mal: treasury. 
baynūnah: the state of irrevocable separation. 
bhang: hemp. The plant from which intoxicating substances are derived, 
bughāt: rebels. 
bulūgh: the age of puberty. 
dalil: evidence. See adillah. 
dam: sacrifice by way of atonement. 
daman: compensation; liability, 
dar: house; territory, 
dar al-ķarb: enemy territory. 
dar al-Islam: the Muslim lands, 
da‘wah: claim. 
dayn: debt; also applied to dinars and dirhams, that is, currency, 


Dhimmi: non- im citi 
ti ane citizen of the Islamic state who is supposed to 
red the contract of dhimmah, actual or implied 


GLOSSARY Al-Hidā 
E d šā 


dhimmah: the equivalent of legal personality in positive law. A rēcepta- 
cle for the capacity for acquisition. Liability. A contract of liability 
entered into with non-Muslim citizens by the Islamic state, 

diwan: the treasury. 

diyah: compensation for bodily offences. 

diyānah: honesty; moral uprightness. 

diyānatan: something that is morally wrong even though the law chooses 
to ignore it; moral verdict. 

diyat: pl. of diyah. 

fagīr: needy. 

fārr: person evading the rules of inheritance. 


fasid: not valid; irregular; vitiated. It is also used in the sense of voidable 
in the positive law. A contract, however, is voidable at the option 
of the parties, while the fasid contract can become valid only if the 
offending condition is removed. It is an unenforceable contract, 


fatwa: pl. fatāwā. Legal rulings issued by the jurist. 
fay’: booty. 

fidyah: ransom. 

fitnah: evil; trial; disruption; insurrection. 

fudūlī: unauthorised agent. 

ghalizah: heavy; enhanced. 

ghazi: veteran soldier. 


ghanimah: spoils of war. 
gharīb: strange; stranger. In the context of traditions it refers to a report 
whose text or isnād are not known. A principle or rule that is alien 


to the generally acknowledged propositions of the law. 


gharim: debtor. 
ghasb; usurpation; misappropriation; abduction. 
kadānah: Custody of the child after divorce or death of husband. 


hada: fixed penalties. See also hudūd, 


hākim: the Lawgiver. 
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halal: lawful. 
hagīgiyyah: actual as distinguished from legal. 
haram: prohibited. 
harbī: enemy 
hasan: good. 
hasr: siege; confinement. 
hawl: one year. A period necessary for the imposition of zakāt, 
hayd: menstruation. 
hibah: gift. 

hidad: mourning after divorce or death. Also ihdād. 

hikmah: wisdom; rationale of the rule. 

hirz: place of safe-custody of property with reference to theft (sarigah). 

hudad: pl. of hadd. 


hujjah: proof; demonstrative proof. An evidence in the sources that 
forms the basis of persuasive legal reasoning. 


hukm: rule; injunction; prescription, The word hukm has a wider mean- 
ing than that implied by most of the words of English deemed its 
equivalent. Technically, it means a communication from Allah, the 
Exalted, related to the acts of the subjects through a demand or 
option, or through a declaration. 


hukmiyyah: legal as distinguished from actual. 


hukm shart: see hukm. The term hukm sharī is used to apply to its three 


elements: the Lawgiver (Hakim); the mahkūm fih or the act; and 
the subject or mahkūm ‘alayh. 


kugūg: pl. of haqq (right). 

fārah: commodate loan, 

ibāg: running away; runaway slave, 

ibn sabil: one destitute in a foreign land. 


iddah: waiting period after divorce or death of husband. 
ijārah: hire; leasing. 


As Al-Hidayah 
R as 
ikhtiyār: volition; choosing in thē con 


text i Ģ 
divorce has been delegated to th of divorce where the right of 


€ wife. 
ikhtiyarah: a single repudiation when the wife decides to choose divorce 


īlā: vow of continence. It is the swearing of an oath by a man that he will 
not have intercourse with his wife, for a period of four or more 
months. 


“ilah: the underlying legal cause of a hukm, its ratio decidendi, on the 
basis of which the accompanying hukm is extended to other cases, 


imam: Muslim ruler; the person leading prayers. 
Gnnin: impotent person. 
istihādah: extended or chronic menstrual bleeding. 


istinsan: the principle according to which the law is based upon a gen- 
"eral principle, given preference over strict analogy pertaining to the 
issue. The principle is used by the Hanafis as well as the Malikis. 
This method of interpretation may be employed for various rea- 
sons including hardship. 
istikhlāf: irregular, extended or chronic bleeding, 


istishab: presumption of continuity of a rule or of its absence, A princi- 
+ ple within the Shafi system, which means that the status quo shall 
be maintained. In a more technical sense, it means that the original 
rule governing an issue shall remain operative. In such a case, the 
primary rule assigned to all issues is that of permissibility. 
'itg: emancipation of a slave; manumission. 
j@iz: permitted,a terminable contract. 


iolati ights. 
jabr: compulsion; used for mandatory atonement for violation of righ 


jaldah: stripes; lashes. 
jarib: measure used for land. 
jihad: war. 

jinayah: offence; tort; delict. 
jizyah: poll-tax. 

ju‘alah: reward; general 0 


kafalah: surety; guaranty. 


ffer of reward for doing something. 
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kaffārah: expiation. 
kawāghid: papers. 
khamr: wine, 
kharaj: tax imposed on lands belonging to the Dhimmis. 
khata’; mistake. 

khayl: horses. 

khilāf: disagreement of the jurists. 

khilafah: caliphate. 

khitāb: communication. 

khiyār: option. 

khiyar al-bulūgh: option of puberty, 

khiyār al-shart: option stipulated in a contract. 


khul: redemption in marriage. Payment by woman to seek release from 
marriage, 


khums: fifth of the spoils, 


kitabah; the contract with a slave for his emancipation on payment of 
installments, 


lagīt: foundling. 


li'ān: imprecation. A procedure followed when the husband accuses his 
wife of unlawful sexual intercourse for which he cannot produce 
four witnesses. 


lugatah: found property. 

ma'āfir: sheets made in Yemen. 

ma‘dhiin: slave authorised by master to trade on his behalf. 

mafgūd: missing person 

mahr: dower; amount paid to the wife as part of the marriage contract. 
mahr al-mithl: reasonable dower. 

mahram: husband or relative of the prohibited degree of marriage. 
mal: wealth; property. 


marad al-mawt: death illness; terminal illness. 
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marid: one suffering from a serious or terminal illness, 
aa, tee : 

mashiah: leaving divorce at the discretion of the wife 

mawlā: master of a slave who has been emancipated 


mawgūf: suspended contract; a tradition whose chain stops at the Com- 
panion. 


mijann: shield. 

milk al-tagabah: exclusive ownership as distinguished from possession, 
milk yamin: lawful possession. 

miskin: poor. 

mithgāl: a unit of weight for gold. 

mubara’ah: divorce granted to wife with no financial liability. 


mudabbar: a slave who is to be emancipated on the death of his master. 
Mudabbarah is the female slave with this status, 

mudarabah: the contract in which the owner of capital bears the entire 
loss. 

mudārib: the worker in the contract of mudarabah. 

mufawadah: partnership in which the partners contribute all their 
wealth. 

muftī: jurist who issues opinions upon request. 


muharabah: war. 
mudarib: working partner with no liability in a mudārabah. 


muhsan: married or once married through a valid contract. 


muhsanat: married women; free women. 


mukātab: a slave who has agreed to buy his freedom by paying instal- 


ments. 

mursal: a tradition whose c 
meaning assigned to it 
the majority schools. 


ion is not complete. The 


i transmiss 
hain of tran pted by 


by the Hanafis differs from that ado’ 


murtad: apostate. 


mustahadah: a woman with extended or chronic bleeding. 
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musta'min: a person visiting the dar al-Islam on assurance of safety. 
muthlāh: mutilation. 

muzāhir: person pronouncing zihār. 

muzakki; person undertaking tazkiyat al-shuhūd, 

muzār'ah: share-cropping; tenancy. 

nabbash; pickpocket. 

nabidh: mead of dates. 

nadhr: vow. 

nahr: slaughtering an animal, especially a camel, while it is standing. 


nass: text of the Qur'an or the Sunnah; text of the jurist; a word whose 
meaning is absolutely clear. 


nifas: postnatal bleeding, 

nikāk: marriage contract, 

nisab: minimum scale for the imposition of a duty, especially zakat. 
niyyah: intention, 

nusis; texts. See nass. 

gadhf: false accusation of unlawful sexual intercourse. 

gādhif: one who commits gadhf. 

gādī: judge, 

qarn: a birth defect ina woman affecting her private parts, 


gasāmah: a procedure for administeri ng oath on the people of a locality 
when the offender in homicide is not known, 


qat‘ al-tarīg: highway robbery. 
gatī: definitive. 

gisās: retaliation; lex talionis, 
gismah: division; partition. 

qital: fighting. 

qura’: periods of menses Or purity. 
radā: fosterage, 


GLOSSARY Al-Hi dayah 
393 


raj'ah: retraction of revocable divorce, 
rajt: revocable form of divorce. 
rajm: stoning. 
ratg: a birth defect in a woman affecting her private parts, 
ribā: usury; interest. 
rukn: pillar, An act upon which a ritual or a contract is structured, 
rushd: discretion. 
sa‘: a cubic measure. 
sabab: cause, 
sadāg: dower. 
sadaqah: pl. sadaqat. Charity. 
sadagat al-fitr: the amount paid before the ‘td al-fitr prayer 
safar: journey. The extent of travel that gives rise to ie ea A 
safiyy: thing chosen by the imām from the spoils prior to their distribu- 
tion. . 
salab: belongings on the person of the warrior, 
other things. 


like his weapons and 


, is made. 
salam: contract in which an advance payment 1S 


i loans. 
sarf: contract of currency transactions and 


sarigah: theft. Also called sarigah sughra. 
sarigah kubra: highway robbery. 
shahadah: witnessing; testimony: 


shahīd: martyr, in the meaning of the texts of 


shar‘; the law. The Author uses this ae 
the Our'ān and the Sunnah as Wen 


shar'ī: legal; prescribed by law. 


sharikah: partnership. 
shawkah: power. 


shaykh fani: enfeebled old man. 
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shibh al-'amd: quasi wilful homicide. 


shubhah: pl. shubhāt. Doubt in the mind of the offender as to the legality 


of the act. It is to be distinguished from doubt in the mind of the 
judge during trial. 


shubkah fī al-dalīl: doubt with respect to the applicability of an evi- 
dence. 


shubhah fī al-fi 1: doubt in the commission of the act. 
shubhah fī al-mahall: doubt about the object of the act. 


shufah: pre-emption. 


siyar: relations with non-Muslims whether in enemy territory or within 
Muslim lands. 


siyasah; policy; administration of justice. 
sulh: negotiated settlement; truce. 


sultan: ruler. 


tadbīr: the act of granting emancipation to the slave after the owner's 
death, 


tafwid: delegation of the right of divorce to wife. 


takhrij: extension of the law by reasoning from legal principles. 
takhyir: the granting of a choice, 

talaq: divorce. 

talāg al-sunnah: divorce recommended by the Sunnah. 


tamlīk: ģranting the right of divorce, that is, making the wife own the 
right to pronounce divorce, 


tanfīl: kāta amnounced by the imām prior to the commencement of 
attie, 


tagādum: limitation; being barred by time. 
taglīd: following the opinion of another without lawful justification. 
ta zīr: penalties subject to the discretion of the adi or imam. 


tazkiyat al-shuhud: the Process of establishing moral probity. 
tazwīj: marriage, 
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mm al-walad: slave girl who has borne a child of her master. Pl. 
€ ummahāt al-awlād 


‘ugr: compensation for unlawful sexual intercourse. 
‘urf; cusomary practice, 

‘yrad: goods. 

ushr: ten percent charge on the produce of the land. 
wājib: obligatory. 


wājib muwassa': obligation that provides enough time for the required 
act and another one like it. 


wakālah: agency. 

wakīl: agent. 

walī: guardian granted authority by the shari'ah. 
wags: see AWgās. 

wagf: charitable trust. 


wala’: clientage. 


wali: person granted legal authority by the shart ah over the person and 
property of a minor; heir with reference to claims of retaliation and 
blood-money. 


waras: yellow dye. 
wariq: silver. 
wasag: cubic measure equal to sixty sā's. 
wasi: guardian appointed by the wali. 
wasiyyah: bequest. 
wilāyah: delegated authority of guardian. 
Wujūb: obligation. 
yamīn: oath. 
yamin ghamūs: false oath. 
yamin laghw: superfluous oath. 


zāhir: apparent; the apparently strong opinion. 


a = 


zahir al-riwayah: the authentic approved transmissions of the legal opin- 
ions of the school. 

zakat: poor-due. 

zānī: person who commits unlawful sexual intercourse. 

zanni: probable as distinguished from definitive. 


zihar: injurious assimilation. A man prohibiting for himself intercourse 
with his wife by equating her with the back of his mother. 


zina: unlawful sexual intercourse. 


zina bi-al-jabr: rape. 


